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Abhinavagupta, undoubrtedly the greatest genius of India in the
fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and
mysticism, is being rediscovered only in the last few decades.
Although several scholars, in India and abroad, are engaged in
studying his works, it is surprising that there are still few translations
available.

Abhinavagupta explains in his commentary that he undertook
this work because he felt that his predecessors when commenting on
the Bhagavad Gita had not understood its secret or esoteric
meanings. With the main purpose to explain these esoteric
meanings, Abhinavagupta elaborates the secret doctrine of the
purification of the sense organs through the alternation of enjoyment
of worldly objects and deep meditation. He claims that the
continuous exchange of two contradictory experiences, i.e.,
gratification of the senses which brings satisfaction and samadbi in
which sense organs are reduced to one’s own arman, quickly brings
the highest good.

The great merit of the present translation of Abhinavagupta’s
“summary of the (real and secret) meaning of the Bhagavad Gita” lies
in the following: First, it includes the text and translation of the
Kashmiri version of the Bhagavad Gita, which in places differs from
the one commented upon by Shankara (there are fifteen additional
verses, and many verses partially differ from the verses found in other
recensions). Besides, it brings out the specific meanings in the
context of Kashmir Shaiva philosophy and yoga, without being
influenced by Samkhya or Vedanta. The translation and explanatory
notes show a deep understanding of Kashmir Shaiva metaphysics
and yoga.

The present work will fulfill an important role by presenting a
different version of the Bhagavad Gita in the light of Kashmir
Shaivism. It will also be inspiring for anyone interested in the
practice of the secret yoga of the Gita.
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PREFACE

Gitartha-Samgraha, a little-known commentary on the
Bhagavad Gita is presented to the reader in English translation for
the first time in India. Though Arvind Sharma translated the text in
English earlier, his translation is incomplete and not widely avail-
able in India. Prabha Devi, a lady scholar closely associated with
the revered Swami Lakshmanjoo of Srinagar, Kashmir, translated
it into Hindi. Swami Lakshmanjoo had been immersed in the tradi-
tional lineage of $aiva doctrine as it was in its heyday of vigour and
success. Swami Lakshmanjoo was fully aware of its spiritual subtlety
and philosophical excellence of thought. By the will of Siva, the
Divine, a tradition of Saiva doctrine descended on earth and was
fostered and nourished by numerous schools of the land.
Lakshmanjoo belonged to this unbroken line of tradition and Prabha
Devi, one of his favorite devotees received oral instruction from
Swami-jee himself.

The Gita commentary of $ri Abhinavagupta was made avail-
able in Sanskrit, along with several other commentaries, by Nirnaya
Sagar Press, Bombay, many years before. In addition to that, Swami
Lakshmanjoo also brought out another Sanskrit edition of Gitartha-
Sarhgraha from Chowkhamba Vidya Bhavan almost 70 years ago
(1933), which has become very rare. It is a very happy and heart-
ening occasion that Gitartha-Sargraha, and its English transla-
tion, is now being published and will thus be made available for
scholars and students.

There are many commentaries on the Bhagavad Gita text. Most
of them follow the tradition laid down by the great Sarnkaracarya,
with emphasis on non-duality and on Brahman, the only Truth.
While Abhinava’s sole intention was on divinisation and trans-
mutation of knowable objects into consciousness. This was done
with the idea not to deny the divinity of the external world, but to
accept everything existing in this world as being composed of
consciousness.
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When the Bhagavad Gita is studied in the light of other com-
mentaries, the seeker’s heart does not attain perfect fullness of sat-
isfaction because here and there some hidden meanings remain
out of sight; hence Sri Abhinava states, “Though a good number of
commentators interpreted the Bhagavad Gita extensively, yet my
effort is proper to bring into light the hidden meanings contained
herein.” (Marigala verse 5)

One remarkable peculiarity of Sri Abhinava’s style of writing
was to include a condensed verse called sarmgraha after the comple-
tion of each chapter. The purpose of this verse was to help the
reader understand the ideas expressed in that particular chapter.

Abhinava gives the meaning of the word samgraha in a very inter-
esting way. He writes:

Samyag grhyate — nisciyate 'neneti samgraha: — upayah |
tenopayena tatpadam abhidhdsye —
updyamatra satatabhydsaya vakse || (8:11)

“Samgraha means the means by which anything is determined.
It is nothing but a means. I shall tell about that state by means of
this upaya. In this context, I shall talk about the means for
continuous practice.”

St1 Abhinava used to add samgraha verses in most of his
compositions, like Tantrasiara, Dhanvilokalocana and
Abhinavabharati. The role of which is to bring a compact unity
among all the statements. In one of his samgraha verses in
Gitartha-sarhgraha we find the glorious view of the all-inclusive
immanence of the Lord Divine; when realised the aspirant experi-
ences that there is no such state, either within or without, where
He does not shine. (chapter 8:11)

The Kashmiri recension of the Bhagavad Gita is different at
many places from other Gita recensions. Before Abhinavagupta,
Ramakantha commented on the Bhagavad Gita elaborately, em-
phasizing the importance of Jhana-karma-samuccayavada, the
doctrine which gives equal importance to both knowledge and
action. For Sri Abhinava also knowledge and action are not two

different things. He writes: “The Lord who is consciousness —
whose supreme nature is light, bliss and freedom — expresses
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Himself in the entire series of creation, rpaintenance andfd;}s.solu-
.on. Even then, He does not lose anything as a result of this ex-
= .ion __ it is nothing but the state of agent, apart from which
ft?:rse is no question of doership. In the absence of that what alis
these actions? This being absent, Wlth whom would pe dthedrc_:suthé
Here the word karma means action and the result inc el:a 13 e
result of action. For example, the movement of the stic anf o
wheel of the potter is not different from ’fhe very nature 0 -
potter, and the action is not created by the jar for. it (the a(ci:t'lo(ril e
included in consciousness. Therefore, the conscious Lor‘ in end
shines in different forms. Therefore,.t}}e e)flstence of acpt;}(insL a -
their results as separated from the D}Vlt@ is untenable. el ((i)re
Himself shines as consciousness with his aspects as kn(t)w edigs °
(drk) and action (kriya). Action and knowledge are not two
til:lCt entities, but combined create a }vhole. (5: 14.) ) )
Abhinavagupta was a great genius ngt only in the Sp ere o
$aivism, but was through and through a saintly soul bearing a ve;z
keen insight which had reached the' heart of truth. Whateverth
touched turned into gold, whether it was a commentary onN-et
Dhanvaloka of Anandavardhana or a commentaw on the at
yasastra of Bharata. He became an accomplished schola'r of emlz-
nence and rose to the height of Sadguru, the real guru leading seek-
in the beatitude of the Divine. . :
e t?{?;ti:'grtlils are many, and among them Gitﬁrthal'-Samgr’aha }:S
an important one. Many scholars are not well acquainted w1.th 't Z
beauty and flavour of the Gitirtha-Sarhgraha. Therefore, 1th1's :
very happy occasion that Boris Maganpwc has taken 1'1pond 1rrrt\0
self the job of translating this text with 'rlgbt_eame'stnes§ in orde L
focus to the point what he has found in Sri Abfnnava s corlr;po'
tion, maintaining unity of thought (ekavakyata) from the eg}lln-t
ning to the end. I thank him for his strenuous effort and hope tha
the Great Divine may bring success in his life.

Pandit Hemendranath Chakravarti




FOREWORD

Abhinavagupta, undoubtedly the greatest genius of India in
the fields of philosophy, aesthetics, poetics, dramaturgy, Tantra and
mysticism, is being rediscovered only in the last few decades. Al-
though several scholars, in India and abroad, are engaged in study-
ing his works, it is surprising that there are still few translations
available '. Important texts still await a thorough study and trans-
lation. In this situation, the present work by Boris Marjanovic is a
welcome step to fill this gap and to make available to a wider read-
ership an important text: Abhinavagupta’s commentary on the
Bhagavad Gita.

Besides a thorough knowledge of Sanskrit and Indian philoso-
phy, the study and translation of Abhinavagupta’s texts requires
another qualification to understand their real meaning: an initiation
into and practice of the spiritual tradition of Kashmir Shaivism.
Abhinavagupta himself stresses this point time and again, and his
greatreverence and indebtedness to his teachers as well as his grace-
ful attitude to his disciples for whom he is writing shows the im-

portance of the continuity of the mystical lineage. .

As a Saiva, Abhinavagupta was not obliged to write commen-
taries on the prasthanatraya as Vedantins did: Upanisads, Bhagavad
Gita and Brahma Sitra. Though he quotes some Upanisadic pas-
sages here and there in his works, he does not elaborate anywhere
on the Upanisads. What then prompted him to write a commentary,
or rather a summary of the essential meaning of the Bhagavad Gita?
He himself gives sufficient reasons in this very commentary of his
purpose, his intention and his unique understanding of this popular
text. Inspired by his teachers, particularly Bhitiraja, and requested
by his disciples, especially Lotaka (see summary verses of this book

' To mention especially the Italian traslation of the Tantriloka by R. Gnoli, the
French translation of some chapters of Tantraloka by L. Silburn and A. Padoux,
the English translation of Paratrisika Vivarana by Jaideva Singh, and the German
translation of Tantrasara and Stotras by B. Baumer.
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at the end of chapter 18), Abhinavagupta explail?s that his prede-
cessors who commented on the Bhagavad Gita did no’t understand
its secret or esoteric meaning (tadgm:ihdrtha-pr.akdsanamatra...,
18,2). He does not want to repeat the interpretations of his prede-
cessors, such as Bhatta Bhaskara, and dogs not comrr}ent on the
verses where the meaning of the text is obvious. For this .v?l"y rea-
son, he did not comment on each and every verse of the Gita’s tgxt.
He is concerned with the essence of the teaching (cp. 1 8,63)‘, which
is supreme non-duality (paramadvaita), an.d which can neltber be
satisfactorily explained by the dry philosopl.uc.al system gf Sarhkhya
(18,67), nor Vedanta. He clearly states in his 1r‘1terp?etat10n of 18,§3
that the knowledge taught by Sri Krsna to Aquqa is more esoteric
than Vedanta (guhyat-vedantadapi guhyam). It is because tbe au-
thor was concerned with the essence of the Gita and not. with its
commonly understood meaning that the commentary 1s called
arthasamgraha, and neither bhasya nor tika. ;

But what is this esoteric meaning? To give only a few ex-
amples: When in chapter 4 a kind of pranayamas ta_ugh.t, and it 1;
sajd that prana is offered into apdna, and also apana 1s 9ffere
into prana (verses 29-30), Abhinavagupta does no_t only‘ give th(ei
yogic interpretation, where prana in the form of prlm(?rdlal soubn
(nada) is rising through the subtle cents:rs of the yogic bcidy, .ut
he also gives a secret practice of initiation, where tl}e apana (.m-
haling breath) of the disciple is made to enter the pra‘na‘(exhalxqg
breath) of the guru. In this process, both guru 'fmd disciple at.tam
liberation. Similarly, the different kinds of sacnﬁcfe are explfilned
as an offering into the fire of one-pointedness, wh.1‘<ih is also .mter-.
preted in the light of a practice described in thf: Vljngna_Bhalra}va.
“This fire of one-pointedness, which is insatlgted, 1§ lit by right
knowledge. The purport is that they grasp object§ either (really)
enjoyed or imagined by a one-pointeq mind, while at the same
time they turn away from all other ObJCCtS.”. (4:27'-2.8). By the-ste
esoteric interpretations in the light of Kasl}mlr Shaivism, the Gita
reveals a new dimension of spiritual practice or yoga. ,

The great merit of the present translation of Abhmavagupfa ,S,
“Summary of the (real and secret) meaning of the BhagaYad Gita
lies in the following: First, it includes the text and translation of the
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Kashmiri version of the Bhagavad Gita, which at places differs from
the one commented upon by Sarkara. Besides, it brings out the
specific meanings in the context of Kashmir Shaiva philosophy and
Yoga, without being influenced by Sarmkhya or Vedanta. The trans-
lation and explanatory notes show a deep understanding of Kash-
mir Shaiva metaphysics and Yoga, thus standing out in contrast to
an earlier translation by Arvind Sharma 2. Arvind Sharma’s study
and translation lacks an understanding of Kashmir Shaivism and
therefore often misses the point. For example, A. Sharma’s transla-
tion of the same commentary (4:29-32) is confused and uncertain,
because the traditional approach of Trika yoga is lacking. How-
ever, since Abhinavagupta himself has stated that it is not useful to
point out the mistakes of other scholars, I am not attempting a com-
parison between the two translations.

Abhinavagupta reveals the implications of the secret teach-
ings of the Bhagavad Gita, which he calls a “great medicine”™:

“Here I will stop revealing this secret because of the fear of
saying too much and clearly revealing this secret. Although this
verse (4,31) contains the highest secret, it can still be revealed to
those whose elements are balanced by means of the great medi-
cine in the form of tradition handed down by respected teachers

when pleased by the service and deep devotion of their disciples.” .

In the same context he proceeds: “In regard to this verse, other
commentators have offered different commentaries. Their expla-
nations and the explanation of my teachers should be analyzed by
good-hearted scholars. What could be accomplished by pointing
out the mistakes of others? ” (page 126)

The present work will fulfill an important role because it pre-
sents an original interpretation of the Bhagavad Gita in the light of
Kashmir Shaivism. It will also be inspiring for anyone interested
in the practice of the secret yoga of the Gita.

Bettina Baumer
Varanasi, 10th January 2002

S VRS i
?See Bibliography.
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INTRODUCTION

The study of Sanskrit and Indian Philosophy has been a life-
long aspiration for me. From the very beginning, I attempted to
give the same importance to both intellectual understanding and
the experience that comes as the result of practice.

Ever since I ‘discovered’ Abhinavagupta as a graduate stu-
dent at the University of lowa, I felt an urge to understand, absorb
and internalize his teachings. I was attracted by the lucidity and
subtlety of his thought. His ability to clearly and in few words
bring to the point all the depth of the spiritual experience is unsur-
passed. His words made the innermost core of my being stir in its
attempt to recognize itself. However, from the outset I was faced
with the difficulties in studying Abhinavagupta and Kashmir Shaiva
philosophy as a whole.

First of all, most of Abhinavagupta’s works remain un-
translated, and reading the original texts requires much more than
a knowledge of Sanskrit. It requires knowledge of the basics of all
the six systems of Indian philosophy, Buddhism, Tantra, etc. Sec-
ond, Abhinavagupta’s writings are large and extraordinarily com-
plex; therefore their comprehension is not only dependent on the
intellectual understanding of the philosophical system, but also on
the experience which comes as a result of the practice of Yoga.
Abhinavagupta makes this point clear in most of his writings. Here
in Gitartha-samgraha he writes:

These two paths can be known by adopting the practice
of internal yoga. This is not the place however, to g0 on
explaining this point in detail, as this would greatly in-
crease the volume of this book. It is enough to say that
all the external divisions of time belong to the sphere of
internal time (abhyantara kala). In order to understand
this one needs to practice yoga. (8:27)
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I first came to Varanasi in 1996. At that time, I familiarized
myself with the city and also started taking Sanskrit classes with
teachers who emphasized the traditional method of teaching. It
was then that I realized the vast opportunities found in this city
for anyone interested in studying Indian philosophy or Sanskrit.
Immediately after that experience, I moved to Varanasi and im-
mersed myself in study of the sastras with the great pandits of
this ancient city of learning. This book is the product of that study
and is meant for both scholars and spiritual seekers alike. My
sincere hope is that this translation will help those interested in
the subject get a clearer understanding of the Giza text as well as
Abhinavagupta as a scholar and yogin.

The text of Gitartha-Samgraha

At the outset I want to point out that this translation of the
Gita text will differ in places from other English translations. The
reason for this is that the Kashmiri recension of the Bhagavad Gita
used by Abhinavagupta in his commentary differs from other avail-
able recensions. First of all, the Kashmiri recension contains fif-
teen additional verses. Some of the more interesting additional
verses can be found in Chapter 2, verses 11 and 50, and in Chapter
3, verses 38-42. In addition to that, a great number of verses foungi
in the Kashmiri recension partly differ from the vulgate or the criti-
cal editions. The reader is advised to pay close attention to these
differences, as sometimes they significantly alter the meaning of
the entire verse. Furthermore, in my translation of the Gita verses,
I closely followed Abhinavagupta’s commentary and the mean-
ings that he assigned to different words and expressions. There-
fore, my English translation will at places be significantly differ-
ent from other English translations, even when the Sanskrit text is
identical in both recensions.

In his book ABHiNAVAGUPTA (p. 60), K.C. Pandey rightly points
out that the reader of this commentary should be familiar with at
least some of the main principles of Kashmir Shaiva philosophy in
order to follow the ideas presented by Abhinavagupta. The follow-
ing pages are meant for the easier understanding of those unfamil-
iar with the Kashmir Shaiva philosophical system.
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IMPORTANT KASHMIR SHAIVA PRINCIPLES FOUND IN
ABHINAVAGUPTA’S COMMENTARY ON THE BHAGAVAD GITA

The nature of the highest reality in Kashmir .Shaivism cau
According to Kashmir Shaivism, the highest real}ty is
prakds’avimars’amaya. The light (prakds’a) aspect ‘of the highest
reality is the pure light of consciousness, 'Wthh is beyond cre-
ation. However, at the same time, Rrakdsa 1S p’re.sent on eac}? and
every level of the manifested creation. Vtmars.a 1§ the cqnscmus-
ness, the self-awareness of that light through Whl(':h it remains aware
of itself on every level of its creation. For her existence, vimarsa is
not dependent on anything outside of herself. T}?erefore, she pos-
sesses absolute freedom, and in this respect she is als.o referred. to
as svatantrya. In the process of expansion of consciousness, ie.
creation, vimarsa gives rise to iccha, jiiana and kriyds’fzktis, which
in turn bring creation into existence. Therefore, according to Kash-
mir Shaivism this universe is real and not an illusion as thought by
Advaita Vedanta. This is one of the main differences between Ka§h-
mir Shaivism and Advaita Vedanta. Swami Lakshmanjoo explains
the difference between the two systems:

Vedanta holds that this universe is untrue, unreal. It does
not really exist. It is only the creation of illusion (maya).
Concerning this point Kashmir Shaivism argues that if Lord
Siva is real then how could an unreal §ubstance come 01.1t
from something that is real. If Lord Siva is real then His
creation is also real. Why should it be said that Lord Siva
is real and His creation is an illusion (maya)? Kashmir
Shaivism explains that the existen;e of this universe is
Just as real as the existence of Lord Siva. As such it is true,
real, pure, and solid. There is nothing at all about it which
is unreal. (Kashmir Shaivism: The Secret Supreme, p. 106)

The process of creation

According to Kashmir Shaivism, the creation of the universe
is the external reflection of everything that already exists in the
consciousness of Siva. Swami Lakshmanjoo describes the process
of reflection in the following way:




16 Giitartha-samgraha

In the ordinary worldly course sound is reflected out-
wardly in ether and inwardly in the ear. Touch is reflected
outwardly in air and inwardly in the skin. Form is re-
flected outwardly in fire and in a mirror and inwardly in
the eye. Taste is reflected outwardly in water and inwardly
in the tongue. Smell is reflected outwardly in the earth
and inwardly in the nose. These reflections, however, are
just like the reflection in a mirror. They only take place
individually. All five reflections are not available at one,
only one thing is reflected in each. In a mirror form is
reflected. Touch cannot be reflected in a mirror nor can
taste, smell, or sound. A mirror will only reflect form. It
is only in Supreme God-Consciousness that you find all
five reflected at once. In fact, although these reflections
are experienced individually in all of the organs, sight in
the eye, sound in the ear, etc., these reflections could not
even be observed if consciousness were not there. Aware-
ness is needed and this is found in consciousness and not
in the organs.
The universe, therefore, is reflected in the mirror of con-
sciousness, not in the organs nor in the five gross ele-
ments. These are merely fattvas and cannot reflect any~
thing. The real reflector is consciousness. In conscious-
ness, however, you see only the reflected thing and not
anything that is reflected. That which is reflected (bimba)
is in fact svatantrya. This whole universe is the reflec-
tion in God-Consciousness of svatantrya. There is no ad-
ditional class of similar objects existing outside of this
world that He reflects in His nature. The outside element,
that which is reflected, is only svatantrya. The infinite
variety, which is created, is only the expansion of
svatantrya.

(Kashmir Shaivism: The Secret Supreme, p. 29-30)

The theory of causation (kdaryakaranabhava)
In Indian philosophy there are mainly two theories of causa-
tion, sadkaryavada advocated by the followers of Samkhya and

Gntroduction 17

asadkaryavada advocated by the followers of Nyaya. The core of
the argument between the two schools is, whether the effect be-
fore its creation is of the nature of existence or non-existence. In
other words, whether effect inherently exists in its cause
(sadkaryavada) or whether it comes into being from non-exist-
ence (asadkaryavada).

Broadly speaking, the Kashmir Shaiva position on this par-
ticular issue seemingly coincides with Samkhya s position. This is
because according to Kashmir Shaivism, effects, i.e., the entire
universe, even before its creation already exists in its unmanifested
form in the consciousness of the creator. However, there are major
differences between the two schools. Saiva thinkers find two ma-
jor faults in Samkhya’s theory. The first is that cause and effect,
which according to Samkhyas exist in the relationship of identity-
cum-difference (tadatmya), cannot be logically justified. This is
because the cause and effect, i.e., the seed and a tree cannot exist at
the same time. The second fault is that Samkhyas cannot explain
how effects come into existence from Prakrti, which according to
them is insentient (jada). Therefore, Saiva thinkers put forward
their own theory. They argue that the entire creation is the mani-
festation of the absolute consciousness stirred into motion by
icchasakti, i.e., the divine will of the creator. Thus, when a potter
creates a pot, it is that same icchasakti, which is identical with
consciousness, that operates through the potter, who is also part of
the same consciousness. Furthermore, it is that same conscious-
ness that is found to be the ultimate source of both instruments
used in the production of a pot as well as the material used in its
creation. Therefore, according to this system, both cause and ef-
fect are ultimately the effects of the highest consciousness, who is
the ultimate cause.

Jiidna-karma-sammuccayavada

According to Advaita Vedanta, action (kriya) is a sign of im-
perfection and therefore cannot be present in the highest reality.
Living beings, lacking perfection, perform action only when they
have a need to gain or accomplish something. However, the lack
of anything in any respect cannot under any circumstances be
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present in the highest reality. Therefore, Advaita Vedantins assign
a dominant role to knowledge over action. On the other hand, the
Kashmir Saiva philosophers maintain that the activity (kriya) of
Shiva is his very nature and the result of his absolute freedom
(svatantryasakti). This is because action on the part of Siva is not
directed toward anything or anybody, as it is not aimed at the re-
sults of actions (5:14). Therefore, following his predecessors,
Abhinavagupta in his commentary also points out that Gita teaches
Jjfiana-karma-sammuccaya.

Pandit Chakravarti, in his preface to this book, has already
stated that Abhinavagupta gives equal importance to action and
knowledge. This is because both action and knowledge are differ-
ent aspects of the same consciousness and can never, on any level
of creation, be separated from each other. In order to support this
view, Pandit Chakravarti quoted the portion of Abhinavagupta’s
commentary on verse 14 of chapter 5.

However, in the introduction to his translation of Abhinava-
gupta’s commentary, A. Sharma insists that Abhinavagupta criti-
cizes the theory of jiiana-karma-sammuccaya. To support this view
A. Sharma refers to Abhinavagupta’s commentary on the first verse
of chapter one. This passage, in his translation, reads as follows:

0

When it is said that knowledge is primary and works
should be abandoned or that works grounded in knowl-
edge are not a hindrance to moksa, the intention is that
knowledge is predominant and works no hindrance, not
that knowledge and works should be conjoined on an
equal footing.

However, it seems to me that if this passage * is carefully
read, its purpose is not to deny the theory of jiana-karma-
sammuccaya, but to emphasize that one should perform action while
being established in knowledge. This is because only the action
performed by a yogin established in knowledge is not instrumen-

tal in binding. Abhinavagupta once again makes this point clear in
2:52 and 3: 2.

* See my translation of the same passage, p. 28
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“ oment” and leaving of one’s body

Tb;ltassetv::al places in his commentary (8:5,6,7and 8: 14, 2§,27),
Abhinavagupta gives a lengthy elaboration on the char.actenstlc.s
of “the last moment”, i.e., the moment when the departing soul is

i body.

leaVIZ% ttltll: outszt, Abhinavagupta points out that whatever .object
one had meditated on (throughout one’s life), that very object he
attains at the time of leaving his body. However, a mgmﬁcapt de-
parture from most of the other commentators is that, accoerg to
Abhinavagupta, it is not necessary for one to rerpember his (de-
sired object) at the very last moment of leaving his body'. Fgr ex-
ample, a yogin who has meditated on God throughout his life at-
tains the highest reality whether he remembers God, at the last
moment, or not. The reason for this is that the meditation on God,
etc., (throughout one’s life) creates a strong impression, whicb at
the last moment blocks the influence of other less powerful im-
pressions and enable him to attain God, etc. The same will happen
to one who dies prematurely, as a result of accident, etc. Such a
person will also attain his desired object, i.e. what he had been
meditating on throughout his life. Abhinavagupta describes the last
moment in the following way:

That very moment of giving up one’s body — which
cannot be perceived by others, such as relatives, which
takes place immediately after actions such as heavy
breathing, coughing and the hair standing on its ends
because of limbs losing their power — is devoid of ex-
periences such as happiness, sorrow or delusion normally
caused by the body.

At this point Abhinavagupta raises and himself answers the
following questions: What will happen, if at the time of death one
remembers his son, wife, other relatives or the cold water that he
used to drink? Does this mean that he will attain identity with his
wife, etc.? The answer that Abhinavagupta gives is that if anybody
can still remember his wife, son, etc. then he is certainly still present
in his body. What then happens at that very last moment?
Abhinavagupta explains:
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At that very last moment (one who had been remember-
ing God throughout his life) will remember God as a
result of the impression created through continuous medi-
tation and will become united with Paramesvara. This is
because he becomes free from the binding influence of
time. (8: 5/6/7)

Some important characteristics of a yogin as described in
the Gita and commented on by Abhinavagupta

A yogin who has not attained perfection and is still engaged in
practice is called a tapasvin. Although a tapasvin is free from at-
tachment to external objects, he is still mentally attached to them
(2: 61). In other words, his mind, as a result of desires, is still
overwhelmed by the experience of the objects. Therefore, the task
ahead of him is to conquer his mind. (2: 62)

Abhinavagupta’s advise to the fapasvin is not to withdraw from
the world but to enjoy the objects of the senses while at the same
time continuing the practice of deep meditation. The senses in this
context represent gods that need to be pleased and which when
purified lead one to liberation (4: 34). Abhinavagupta writes:

Thus, continuous exchange of two contradictory experi-

ences, i.e. gratification of the senses, which brings satis-

faction, and samadhi, in which sense organs are reduced’
torone’s own atman, quickly bring the highest good. This

is because these two experiences are mutually helpful.

(3:11)

Furthermore, a yogin does not engage in worldly activities in
order to gain profit but surrenders the fruits of his actions to God.
He remains engaged in the world because this is the nature of the
senses. However, a yogin is aware that the senses are not his real
nature and therefore, they do not create waves of anger in him (2:
72). Such a yogin realizes:

“How can I (who am identical with the atman) be af-
fected by the sense organs, even at the time when they
are engaged in experiencing their respective objects? How
can actions performed by the sense organs, which are
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entirely different from my own self, affect me wh.o am
identical with the atman?” This realization is technically
called surrendering actions to the Brahman (5: 10).

However, Abhinavagupta makes clear that .surr.endeli'ing ev-
erything to God is possible only when one attains identity with
God through meditation. Otherwise, “How .can gne surrende.r thi
fruits of action to God, if God’s nature remains hidden from him?
- ;\28)2‘ result of such continuous practice a yogin i§ able to blgck
impressions normally gained through the cor?tacF with tl}e outside
world (5: 27). Finally, he becomes so perfect in his pr.actlce that hg
is able to discard the impressions at the very same time that he is
engaged in experiencing objects (11: 18).

A fully realized yogin is free from attachment becagse of the
experience of the highest reality (2: 71). Furthermore, he is alw-ays
and in all states of consciousness established in samadhi (turyatita).
(5:26) . ‘

As a result of this experience a yogin perceives all beings as
part of the divine (5: 19). In addition to that, for such a yogin, the
division of people into friends, enemies, etc., appears only exter-
nally, while internally he is permanently established in Bra%hman
(5: 20). Ultimately he does not see a difference between h_lmself
and other living beings (6: 7). In his daily activities the actlops of
a realized yogin are seemingly identical to the actions of ordinary
people. Nevertheless, there are major differences. Abhinavagupta
writes:

A fully realized yogin does not think in his mind, “1 will
gain merit by serving a brahmana. He does not believe
that a cow is purifying nor is he entertaining the thought
that possessing an elephant will bring him wealth. ThF:
yogin does not believe that a dog is impure and that it
might harm him. In the mind of such a yogin even the
untouchable is not impure and sinful. He looks at all liv-
ing beings as being equal. However, he does not neces-
sarily act in this way.” (5: 19)
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The yogin does not act according to his insight because he
follows the rules of the society in which he lives.

According to Abhinavagupta, the sole purpose for such a yogin
to remain engaged in activity is to educate people. Furthermore,
“If one who has already attained perfection would not perform any
act, then chaos would prevail in the society. This is because people
would not follow the well-established path and firm faith (in that
well-established path) would be shaken.” (6: 5)

Boris Marjanovic
Varanasi, Jan/ 12 / 2002
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Marigala' Verses:

7 1wy faaaegigfagyTaEshich:
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1. That Siva — who in the process of unfolding (of the
universe) spreads in all directions, first assumes the na-
ture of various objects (and) then becomes objects mu-
tually distinct from each other, thus, attaining the prop-
erty of being the objects of experience; then again (in
reverse), under the influence of one-pointed meditation
he once again reaches the state beyond differentiation
__ that Sambhu, the destroyer of inauspiciousness, the
storehouse of illuminating consciousness, is (always)
victorious.

furpe g afd A
yrE  HeoNdEiiaHd e |
U Foadl  SieaEea-
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2. That Sastra 2, which contains a hundred thousand
verses, composed by the sage Dvaipayana, has declared
moksa as its highest goal. But in that same sastra other
dharmas are also discussed for the purpose of nourish-
ing that moksa.

| 5 - . > . .
Mangala verses are found in most of the major texts written in classical San-
i:lmt. The writing of these verses was thought to be an auspicious act, written for
Me purpose of successful and unobstructed completion of the work undertaken.
ost marngala verses are invocations to a particular god or praise of one’s teacher.
2 Z = g3 . . .
The word sastra refers to any religious or scientific treatise as well as to a

sacred text considered to be divine revelation. In this verse, the word sastra
refers to the Mahabharata.
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3. Stating briefly, moksa is merging with Lord Siva,
with whom everything is identical, whose nature is pu-
rity, who is the doer of all actions, omniscient, free
from desire and permanently manifest.

TYAAYEEY Wl AHE T |
A TaGlar: TrRboATaariash: i % |
4. Although in other parts of the Mahabharata moksa is
also discussed, nevertheless the verses of the Gita are
uniquely capable of granting moksa.
A= : YT ATEAT: el FATY 91 |
AAEATEH H AT : |1 4 |l
5. Although the verses of the Gitad have been commented

on in great detail by other commentators, nevertheless,

my attempt is not unjustified, as I intend to bring to
light their esoteric meaning.

yegueer= fafesg v fai fomn)
Farsfaea  d@isgd tarefgue: i g

6. Having received traditional teaching from
Bhattenduraja and after contemplating the text for a

long time, I Abhinavagupta composed this commentary
called the Gitarthasamgraha.

SORDEINTIRE

CHAPTER 1

The first chapter, which is an introduction to the rest of Fhee
text, opens by introducing the Pandavas and the Kauravta;\s,t };r.
knowledge and ignorance in their attempt to overpower €ach 0 .t.

There are two types of people in this world who are not suit-
able to receive instruction. The first are the ignorant ones who d((;
not possess even the smallest amount of knoyvledgt‘a. The secon
are those who have eliminated ignorance in its entlfety. If extber
one of these two types receives instructi9n, then thl.S mstruc;ltlcl)(n
will rarely bear fruit. This is because it is not possible to ds ;he
someone from the position in which he is well entrenched. The
best candidate for instruction is a person who has doubts about thle
topic that is going to be presented. Friction of the elements of knoyv -
edge and ignorance is called doubt, and the purpose ?f—lnstrgctlon
1S to remove that doubt. Therefore, the Bhagavad Gth, which by
itself is the instruction for attaining liberation, opens with the story
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dealing with the conflict between the gods, which are the products
of knowledge, and demons, which are the products of ignorance,
At this point, it is important to emphasize that knowledge and

action are not equal and therefore, cannot be placed on the same

level. On the path of liberation, knowledge plays a dominant role
while action should be discarded *. It is because of this superiority
of knowledge that the action of even those who are fully engaged
in daily activities is not instrumental in binding. Therefore, there
is no invariable concomitance between knowledge and action.

In this regard, I will explain the genuine intention of the sage

Vyasa at different places throughout my commentary. What pur-
pose could be served by continuing the discussion on this particu-
lar topic? Talking too much only creates obstacles on the path of
realization of the highest reality.

* The superiority of knowledge over action is that action can be abandoned only
through knowledge. The relationship between knowledge and action in the light
of Kashmir Shaivism has been simply but clearly explained by Swami
Lakshmanjoo. He writes: “Creation and destruction also take place together. In
this way there is creation and destruction in the cycle of action, and creation and
destruction in the cycle of knowledge. Creation and destruction in the cycle of
action is just what takes place in the world of ignorance. For instance, there is a
mountain. It is created and it exists in the realm of action. The results of this
action are that after one thousand centuries this mountain will become dust. It
will fall and crumble. This is creation and destruction in the cycle of action.
Now, you have to transform this action, the activity of this created thing, into
knowledge. Then action will become universal. In that universality there is knowl-

edge, pure knowledge (pirna-jiiana). So, in this creation and destruction, when

action is created, knowledge is destroyed, and when knowledge is created, action
is destroyed. For instance, I perceive a mountain, it is an action. It is gradually
crumbling into dust. If I perceive it in knowledge, the knowledge of God Con-
sciousness will transform this perception making it universal, and I will not feel
that it is in action. The reason being that after one thousand centuries, this moun-
tain will become dust. I will feel that it has taken the formation of dust. T wil! 110t
feel that it is destroyed. So it was not in action, it was in knowledge. In universal-

ity rock is God and dust is also God.” (John Hughes (ed.): Self-realization in

Kashmir Shaivism, p. 28).
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Dhrtarastra said:
1. When my army and the army of the Pandavas assem-
bled on the field of dharma, on the field of the Kurus,
the meeting place of all ksatriyas, what did these two

armies do, O Saiijaya?

3F  FFITEAaheTHTg (- FE—HOMH Tkl - SATUEH,

3q TG FIEHLHT G &5 - Icatdidean,
‘3 G T ¥l gErHeeed (FFd. §.)

TS | YAE e, Ty eEegaiaren Aoy
Fefe sy Gdemn  eRfEmdE  wERETEaE e
T AR ST i FHRTHI 7, qfer] feerar 3 Aent:-
sfearqeuitaa  sfaama: wged: | wvsan-Yafaargesited
fomme: | @ frugda—: @q & foa sfa e 7afa st
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In regard to this verse, some commentators have explained
the word kuru to mean both external and internal sense organs.
‘Field’ (ksetra) is that which enables sense organs to opergte. The
word ksetra in the expression dharmaksetre refers to a field in which

both worldly dharmas, as well as supreme dharmas come into ex-
istence. As it is said in Yajiiavalkya Smrti:

This is the highest dharma, which consists of the realiza-
tion of @rman by means of yoga.

Therefore, in this context the word ksetra means body. As a pro-
tector of both of these dharmas, ‘the body’ (ksetra) is entitled to lib-
eration. When all dharmas are destroyed ¢, then moksa is attained. If,
however, the word ksetra is derived from the root ksad, meaning to

*In this instance the word ksetra is derived from the root ksi which means
10 destroy, o to kil|.
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attack, to confront, then the body is the meeting place (samagama)

of mutually contradicting feelings such as, passion and dispassion,
anger and tolerance, etc. They exist (in the body) in a relationship of
destroyer and that which is to be destroyed.

Ksatriyas who have gathered on this field (possessing these con-
tradicting feelings) for the very purpose of destroying and being de-

stroyed are of the nature of knowledge and ignorance. The Kauravas,
being dominated by impure desires, represent ignorance, while the
Pandavas, who are of the nature of pure knowledge, represent knowl-
edge itself. What did these ksatriyas do on the battlefield? Between
these two opposing groups, who are the defeated ones and who are
the victorious? This is the meaning of the question asked by the king
Dhrtarastra.

The Kauravas, who continuously repeat the words, “this is mine,
this is mine” (mamaka), and who act closely following the desires of
their bodies, are the ignorant ones. The Pandavas, on the other hand,
are pure because they are free from that feeling.

|G Ia™
3ET q UIvESarHish e gataar|
AEUHG ST FeEasatd R |l
Safijaya said:
2. Having seen the army of the Pandavas arrayed in

battle formation, Duryodhana approached his teacher
and spoke the following words:

Tvddi qrUgAToTHEE Wed wqe |
el FUIUAUT aa@ frsdur efimarn 3

3. Behold, O Teacher, this great army of the sons of

Pandu arrayed by your learned disciple, the son of
Drupada.

3 Y wyTEn st gfn
Ut foey  guey  wEwWe: ¥
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i here, all equal
oes and mighty archers are present , al
?(; gﬁirma and Arjuna on the battlefield, Yuyudhana and
virata and the great warrior Drupada.

qEEqIfha: RV e
qef gl Y=y WIga: Ny

5. Dhrstaketu, Cekitanas and the valorous king of Kasi
P.uruji.t.,'Kuntibhoja and Shaibya, bull among men.

gumy o vty e
Wl dusary Wd U@ WEREAn N E

6. The powerful Yuddhamanyu, the valorous Uttamaujas,
the son of Subhadra and also the sons of Draupadi, all

certainly great warriors.

arereh ) faferer & wfwaiter faiem
Rt WH A wared A et 0o

7. Know, O Best of Twice-borns, those who are .distin-
guished among us. I will name for your information the
leaders of my army.

T wefa 4 wd AR JEEEET: |
Yo Jfiwy Uiy FU: v TERY:
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8. In this great army, all the chiefs are great warriors.
Yourself and Bhisma and Karna and Krpa, king Salya,
Jayadratha, A$vatthama and Vikarna, as well as the son
of Somadatta.

R 7 aga: Yy wed wehsitadr: |
AT IOt AFATLG9TRET: 1R 1
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9. And many other heroes, all prepared to sacrifice their
lives for me; all are armed with various weapons and
skilled in many arts of warfare.

In the next verse, Duryodhana will give us the reason behind
listing the names of the leaders of the two opposing armies.

UGTH AT oo Wi |
vty frarghaut st sfreafrfaE i 2o

10. The army led by Bhima is inferior in strength to that
of ours; on the other hand, our army led by Bhisma is
superior to that of our opponents.

Fodfinfed  veadd  wer  STEIRETAE - S,
Sora- st - fhaveegerdEd: | 3¢ g sionfinfad semerh
Hafs Ti-uvedH TEt-vg v, At wiE-ag 1 e
A Lo

The army belonging to the Pandavas and led by Bhimasena is
insufficient, i.e., it is not capable of defeating Duryodhana’s army on
the battlefield. The word insufficient here means small or limited.
Duryodhana wants to say that in comparison with his army, the army
of the Pandavas is small in number, and therefore cannot match his.

On the other hand, his army led by Bhisma is sufficient, i.e., big
in size, and as such it is capable of defeating the army of the Pandavas.
In Duryodhana’s mind, if indeed the army is sufficient, which means
that it is larger than the army of the opponent, then it cannot be de-
feated on the battlefield.

3T & G Y, AATHRTHATEIAT: |
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11. Therefore, each stationed on his respective place,
on all fronts, all of you, support Bhisma alone.
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12. In order to please Duryodhana, the .power.ful
grandsire Bhisma, the aged Kuru, roaring like a lion
blew his conch loudly.

. wigig  ViEg QUIETHERTTHET: |
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13. Then all at once conches, kettle drums, cymbals,
drums, and trumpets were sounded, and the sound was

tumultuous.

e A weR wer R
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14. Then, standing in a great chariot yoked with white
horses Lord Krsna and Arjuna, the son of Pandu, blew
their divine conches.

e SR o G B L R
mwmmm:um

15. Krsna blew his Paficajanya, Arjuna his Devadatta,
Bhima of powerful deeds blew his mighty conch Paundra.

sfaed T gegAr e
qpe:  WEaad gshwmmaﬂuzau

16. King Yuddhisthira, the son of Kunti, blew his conch
Anandavijaya, Nakula and Sahadeva blew Sughosa and
Manipuspaka.

HOTY ;e W WErd: |
ype fatreve WretmgraateE: 1 R
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17. The king of Kasi, the greatest archer, and Sikandi,
the great warrior, Dhrstadyumna, Virata and Satyaki,
the invincible,

ey WEE dwewmyg ug A
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18. The king of Paiicalas the great archer, the five sons
of Draupadi and the mighty-armed son of Subhadra, all
together blew their respective conches.

| WSl YTApTen gEAnT  SEEREd |
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19. The uproar, resounding through earth and sky, tore
the hearts of the Kauravas.

AT ARYATGET  HTAEThRTEAS: |
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20. Then, seeing the army of Dhrtarastra arrayed in a
battle formation, Arjuna, bearing the banner of
Hanuman, raised his bow, as the clash of weapons was
about to begin. At that time, Oh King, Arjuna spoke
these words to Hrsikesa:

A IaT™
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Arjuna said:

21. Oh, Acyuta, place my chariot in between the two
armies,

Fraqartaielse YrgeRTHIE T |
Feiar We drgeaufeT TUTEHE 1 R 11
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22. So that I may observe those standing here eager to
ﬁg.ht those with whom I must battle in this toil of war.

AAEAEEAESE d TASH  WHRT: |
geEE  qHeds  [ateena: 1 3

23. I can see those assembled here, eager to begin the
war, wishing to fight in favor of the evil-minded son of
Dhrtarastra in this battle.

W v
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Saiijaya said:

24. Requested thus by Gudakesa, Hrsikesa placed the
great chariot in between the two armies.

deRuEd:  waw o wEer |
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25. In front of Bhisma and Drona and all the other rul-

ers of the world, the Lord said: “O Partha! Behold these
Kurus assembled here.”

Tvafeearnre: | fagaa fuamEr)
J nREN
N REECl FarewERT I e

26, 27. In the ranks of the two armies, Arjuna saw stand-
ing before him fathers and grandfathers, teachers, ma-
ternal uncles, brothers, sons, grandsons, and many
friends, as well as fathers-in-law and well-wishers.

AT | B qai YA
o R o) B o 1 CHECL (A
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28. Then the son of Kunti, seeing all his kinsmen thus
assembled there, filled with uttermost compassion and
depressed, said the following words:

PARETTFDT  FIHEGI R |
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Arjuna said:

29. O Krsna, seeing my kinsmen gathered here desiring
to fight, my limbs sink down and my mouth dries up.

Jugy INN W THgHy WEd |
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30. My body trembles and my hair stands on end; my
bow Gandiva falls from my hands and my skin burns all
OVer.

T o ISR Y o WA |
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31. I am unable to remain standing, my mind seems to
wander and [ also see inauspicious omens, O Kesava.

T A SASTIVAIH Tl SRS |
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32. I cannot see any good coming from killing my kins-
men in battle; I do not wish for victory, O Krsna, nei-
ther kingdom, nor pleasures.

f&& =t o mfa<! f Wisiifaas an)
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33. How can a kingdom and the enjoyments that go
along with it, or even life be of any use for us, O
Govinda? Those for whose sake we desire a kingdom,
enjoyments and comfort,
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34. Teachers, fathers, sons and also grandfather§ are all
here on the battlefield, having abandoned their lives and

riches.
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35, 36. O Madhusidana, these maternal uncles, fathers-
in-law, grandsons, brothers-in-law and other kinsmen, I
do not want to kill even if I myself am killed, even for
the sake of sovereignty of the three worlds, how much
less for this world.

ot sreEiea:, T fadEE FEERIAHT ST
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Having the particular notion in mind (visesa buddhi), i.e., ha\{—
ing realized the fact that the people he will face in the battle are his
teachers, relatives, etc., Arjuna concludes that their killing could only
lead one into sin. He argues, that killing for the sake of enjoyment,
happiness, and other ordinary things could only create sin. Howeve_r,
the answer that he gets from the Lord is that he needs to carry out his
duty without that particular notion in mind.

e ardaETE: @1 Wit T R
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36, 37. O Janardana, what satisfaction could come to
us as a result of killing the sons of Dhrtarastra? We
could only incur sin by killing these criminals. There-
fore, it is not right for us to kill our relatives, the sons of
Dhrtarastra.

TEASTHDHA T TAAFar, Te Fecrerfy o)
T TN, FAGTATCRIAIE T I 3% I
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One who kills the Kauravas, although they are equal to crimi-
nals, will also incur sin. Our opponents who are dominated by sin are
already killed by that very sin. If we, however, fight and kill them in
the battlefield we will also come under the power of sin. The fact that
the Kauravas are not capable of perceiving fault in the destruction of
their own family is because of their greed.

In the following few verses, Arjuna indicates the beginning of
the destruction of the traditional norms of behaviour (dharmas), such
as destruction of family, etc.

T g e g giem: T Area! |
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38, 39, 40. How could we be happy after killing our
own relatives, O Madhava? Even if our relatives, with
their minds clouded by greed, do not see anything wrong
in the destruction of family and sin in the treachery of
friends. How is it possible, O Janardana, that we do not
know how to avoid this evil, although we can clearly

understand the wrong in bringing destruction upon the
family?

40, 4
rma disappears, and W . :
gz:rs adharma takes control over the entire family. And

because of
the women of the family become corrupted.
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1. When the family is destroyed the eternal family
: hen the family dharma disap-

adharma dominating the family, O Krsna,

Ty qErg awia! S FuiEg: |
gl WeaE Fewe How TR
qafa fuadt g CRiIuSIGeRicha: |
aifry;  gowE quiEgTeRTh: 1N
SeaTEr Sfaedl: FEUHY YT |

42, 43, 44. When corruption of women takes plage,_O
Varéneya, intermixture of castes takc'zs place. This in-
termixture leads to hell, for the family destroyers 'and
the family itself. Their ancestors fall as well, deprived
of offerings of pindodaka due to them. Throu.gh the
wrongdoings done by the destroyers of the family that
causes the intermixture of the castes, the eternal dharmas
of caste and family become extinct.

S TN ST ! %8
W frad oA e |

44, 45. We have heard, O Janardana, that pepple whose
family dharmas have been destroyed unavoidably need
to live in hell.

T erE TS o & HeTTah{ |
Wﬁmﬁuu@qﬁammuxﬁwmmﬁm
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Indiscriminate killing with the view to attain a given result (visesa
phala buddhi) such as enjoyments, pleasures, power, etc., and killing

with the notion that a particular person must be killed, are both great
sins.

Thus, to summarize what he has stated thus far and to indicate
his great distress, Arjuna falls silent and says to himself:

3@ I WEAIY T SAATHAT TI |
TEHEATHT  § ST 1l ¥y ||

45. Ah, we are determined to commit a great sin as we
are on the path to kill our kinsmen, because of the greed

for the pleasures that come as a result of ruling a king-
dom.

Fafifd — FRavEadelinn: ¥4 @ | vy |

e wewfqatay 7w faafe: frafem, st qeregefadm;
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The word vayam in the verse refers to both Pandavas and
Kauravas.

Arjuna (who unlike the rest of the gathered ksatriyas still pos-
sessed the power of discrimination) wants to know what he should
do in that situation. It seemed to him, that the best way to deal with
that situation was to simply withdraw from the battlefield.

FICATYARIAITE  JrEuToTa: |
UTATET YO EIE @Al Wad ¥ |l

46. If the sons of Dhrtarastra, bearing weapons, should

kill me unresisting and unarmed in the battle, that would
be better for me.

Chapter 1 41

-qgvzm
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rjuna said: '
1 17 Having spoken thus at the time of battle, throwing

away arrow and bow, Arjuna sat down on the seat gf the
chariot, his mind and heart overwhelmed with grief.

3 HUEYAIeh:
faanfaesamsmas g faaviis a:
I g e ffefersht w1 e

SUMMARY VERSE:

A wise person, who was compelled into the troub?ing un-
ion between knowledge and ignorance, should, having ana-
lysed and rejected both, enter the state free from thought.

= s gt AT e Rt
simgagaTdRTe yemseara: | § 1 3fd fra
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CHAPTER 2
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Safijaya said:
1. To him thus overcome by compassion, full of sorrow,

his eyes downcast and filled with tears, Madhusidana
spoke these words:

sitvrraTaTs
FATA wyHeHg fawd  wqufiera)

UM
The Lord said:

2. From where has this blemish, alien to noble men, '
causing disgrace and opposed to heaven, come upon
you, O Arjuna, at this time of danger?

S SFERTAAE  diEred whrEaty, w9
HeAIf, 37 ' SRy 3@ 1R
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In the beginning, the Lord enlightens Arjuna only by resorting
to examples from ordinary human experience. Therefore, he, the Lord,

said: “Alien to noble men”. Then gradually, he will begin to instruct
Arjuna on the path of knowledge.

By words such as klaibya, etc., (in the following verse) the Lord

is scolding Arjuna. He is showing that, what Arjuna is considering to
be dharma is actually adharma.

Chapler 2 43
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i. It is un-
‘eld to weakness, O Son of Kunti. .
e ]r)t;l) ng; zgl. Shake off this unacceptable faintheart-
:gnesz. Stand up, O Scorcher of Enemies!

ﬂ * 5 a *
E @Z‘hﬁ&ﬁ ¥
juna said: :
Ari How will I confront Bhisma and Drona with arrows

on the battlefield, O Madhusidana? They are worthy of
reverence, O Slayer of Enemies!

ko e LR O L e L L
syagd  Ygmde T |
q a?jiﬁ'ltr{ﬁ ‘II{EﬁI{&I
g Wi SRAmfEEri s
5. It is better to beg for food in t.his v{orld than to_tkhllzl1
these noble-minded teachers; having killed them w1

desire for worldly gain, I will enjoy only blood-stained
pleasures in this world.

et A=’ s, s T g
FetersIER = e qeua gt iy

By the sentence, “How will I confront Bhisma and Drgn:r.z:‘r:;
by the sentence, “I will enjoy only blood-stained pleasures 21 Jt'on
indicates that he would like to avoid battle, both by‘ the.cgnsnh:csrar ella_
of action (karma visesa), because he wants to avoxfi’klllm‘g lkilling
tives, and by consideration of the results (phala visesa), 1..
for the sake of enjoyment or pleasure.
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6. I do not know which is preferable for us, that we
should defeat them or they should defeat us. If we kill

the sons of Dhrtarastra standing before us we should
lose all desire to live.

Tfgm—sae 9 FufaeEaTE | PR daeed
A9 | ¥ RSEEiEEE g8 g | srsy e @ ) aes
" sTecan e ety s 49: ' | v Frdgeeee, —f e
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“I do not know” (naitadvidmah), by these words Arjuna indi-
cates that he intends to contemplate the consequences of killing his
teachers and relatives, etc. Normally, it is not possible to act without
contemplating the possible results of a particular act. Nobody goes
into battle without first considering the possibility of defeat. How-
ever, in Arjuna’s situation, victory is also not a desired outcome. This
is the reason why Arjuna said, “It is better to beg for food in this
world than to kill these noble-minded teachers”. At this point, Arjuna
is completely incapable of deciding which outcome would be prefer-
able for him, i.e., victory or defeat. This is because even his victory
would bring destruction of his relatives.

HTUUGE S IgaaTa:

g0 @& ydEygen: |

T whiE gt TR

forsaasg gnfer =i = w0 o 0
7. My own being is overwhelmed by the taint of weak-
ness, confused in mind about the nature of my dharma. 1

pray to you, tell me decisively what is good for me. I am
your disciple; teach me, for I have taken refuge in you.

Chapter 2 45
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8. Indeed I do not see what might dispel th.e grief tha.lt
d;'ies up my senses, though I should obtain an unri-
valled and prosperous kingdom on earth, or even the

sovereignty of the gods.

|G 3a™
TaEEl Ty TSR W= |
7 Freentata Mg quil aga gk il
Saiijaya said:
9. Having spoken thus to Krsna, O Opressor of the Foe,

Arjuna addressed the Lord again and said, “I will not
fight”, and fell silent.

AqeTe gy WEHiWa WAl
TAEVAHeY  HiguHiae  d=: i go

10. To him, O Bharata, sorrowing in between the two
armies, Hrsikesa smilingly spoke these words:

YA — e gEaf—auafessy A Awua
JEToga ga wermre @, — iy °i @ g g ke
A SYARRY FAREAHET: AT

The sentence “In between the two armies” indicates that Arjuna
1S overwhelmed with doubt and that he has not finally decided to
retreat from the battlefield. Therefore, he asks the Lord, “Teach me,
for I have taken refuge in you”. e

At this point, the Lord comes between the two armies, i.e., knowl-
edge and ignorance, and begins instructing Arjuna.
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sitrraT{ar=
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The Lord said:

11. You are unable to discriminate because your mind is
overwhelmed by depression and confusion, weaknesses
of human nature. You are entirely taken by pity after

seeing your relatives approaching the mouth of the god
of death.

T-AEYE: | SEE @Iy s @ @
ClICHIREA!
The word manusyam means human nature. They have themselves

entered the mouth of the god of death. Therefore, what is there for
you to worry about?

SyNATTavieee  WIHaT HHTod |
TG Y AEiata  giusar: 18R 1

12. You grieve for those whom there should be no grief,
and you speak words that don’t behoove the wise. Wise
men grieve neither for the dead nor for the living.

FfaqreTRl FHerdi-Ta1 4@, STeEHIEH o wefe | |
Ffaq  TAR-ga:, TSt wresfe | qenfe- s
AEefal, TERRY Sed: S e | 7 9 SEEEr @
virerdn | wd fe derraty e sad i 2R
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One should never grieve for either the body or the atman. The
body because it is perishable, and the atman because it is eternal.

Chapter 2 47

fore, there is no reason whatsoever to grieve either for those
who are <alive’ (agatdsiu) or ‘dead’ (gfztdsan).
If one grieves for the atman, which moves from body to body,
one should also grieve when that same dtman goes from youth
to middle age and from middle age to old age.

Having explained these two points the Lord continues:

RraTE g A T @ AN A |
7 dg 7 ufaEm: ¥d gatHa: Wi '}

13. There was never a time when I was not, neither you
nor these lords of men. Nor will there ever be a time
when all of us shall cease to be.

frsfa=aen 3 HER dad T
quT  YETRWHeiE T WEa 0 /¥

14. As the dweller in this body passes into childhood,
youth and old age, so also does he pass into another
body. This does not bewilder the wise.

o & Yo row oy g omE| W o I T TSE: IR N
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There was never a time when I was not, therefore I always was.
The same is with you and with all these kings present here.
~ Ifone grieves when a body comes to an end, then one should
grieve when that same body goes from youth to middle age and from
middle age to old age. One who is wise does not grieve either for
k- Y or dtman. A wise person is one whose deep-rooted attachment
18 rendered inactive even while still living in the body.
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15. Contacts (of the senses) with their objects, O Son of b ﬂ m Am Rl WA | T TN weEd w9 SreAfaftoE]
Kunti, give rise to (the experience of) cold and heat, e qeacHaTaTE

pleasure and pain. They come and go and are imperma- . .
tion could be raised here: Does one grieve because o

nent. Bear them patiently, O Bharata! : . The ques : : |
: ~ the fact that these conditions are impermanent and are continuously

Those who are not wise grieve even under ever-changing cong
tions such as hot and cold, happiness and suffering, which are ¢
ated through contact with the outside objects (which in the next ver .
are expressed by the word matra) with atman through the medium

the sense organs. g 9§

- v . : E ced and destroyed?
SR~ S Wﬁ kil i lmxhlln order to answer this question we first need to understand what
Icafa: | STural-fommeT: | CeeshifefaaTa-wew I gy | ~ s meant by the word ‘coming’ (agama). If we take the word dgama

- to mean a generation of a particular product, then the questio_n about
 the nature of that product could be raised. If we accept that this prod-
~ uet comes into existence from non-existence, then it simply would
' not exist 5. Therefore, this opinion is not acceptable. This is because

* non-existence doesn’t have an existence of its own. How can that

~ which doesn’t have a self-existing nature be made to possess any

This point can be explained in yet another way by saying tha
various conditions such as cold and hot, etc., are only connected wit
sense organs and do not have direct contact with the azman. The wo
‘coming’ (dgama) here means a generation of a particular product @
condition and the word ‘going’ (apdya) means destruction of
particular product or condition. (Having in mind the transient natur
of these two), tolerate their ever-changing nature.

~ SThe commentary on this verse, written in part as a dialogue between Naiyaikas

q ﬁ»‘ T FAATAd W W' 3 and Sankhyas, presents the view of these two schools regarding the theory of

- causation (karyakdaranabhava). The core of the argument between .the two schools

g’: : E Ei %ﬂ-{ “}W m HREl ‘ 3 is, whether the effect before its creation is of the nature of e?uste‘nce: or non-

- existence. In other words, whether the effect inherently exists in 1t§ cause

16. That man indeed whom these (contacts) do not dis- - (sadkaryavada) or whether it comes into being from non-existence
turb, who is even-minded in pleasure and pain, stead- Mkrzravd(:?{. T:e first \éieyv (sadkd‘z;zvddcz) ‘;as):;g::]z:ce;:g bt;uihfeolfl;z:?

i i i ‘ - of Sanikhya w 5

R e L S e & of NJ’J;)’G- Ilne;dfﬁiehi;nK;lril‘;Vdga;? whi?h actually proves the existence of
' ﬁu&m’ we find Sarkhya s arguments in favor of sadkaryavada. The karika reads

T Fq TG W g TefeRioTEdd @ w2 HaH - follows: “The effect is existent, (1) because what is ‘non-existent’ c:nnr;)t b)e
RIIE THTTHT Ifafifa aifg 37T ey : k ﬁm‘ ed; (2) because there is a definite relation of the cause (with the effect);
: , i i %?U road . m because all is not possible; (4) because the efficient can do only that for

¥ (| STHEHIE f& f-xamEar e faen = Iy lich it is efficient; (5) (lastly), because the effect is of the same essence as tl}e
-4Use.” As it can be seen from his commentary, Abhinavagupta takes a stand in

i % Wi T R favo of sadkaryavada of the Sarikhyas. Although he does not present Kashmir
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pe (of the nature of non-existence) at the preceding moment. One’s
own nature cannot be abandoned. 5
But what would happen if the nature (svabhava) of an object is
hanged by force, as for example when we destroy an object by us-
?ng a big hammer? The answer to this question is that the destruction
As the heat belongs to the sun and cannot be separated is different from what 1s destroyed, i.e., destruction is not the same a;
from it, in the same way, the very nature (svabhava) of 4 the object destroyed. How could you say that nothing has happene

: ) é 3 e = a 3 if the
various creatures is not different from these creatures. to the object, 1t 1S not Vmble’, g dcs.troy.ed. Yesr !)ut o 5 .
nature (svdbhava) of that particular object is not visible it does not

mean that it is destroyed. As for example, an object is not destroyed

if we cover it with a piece of cloth. '
The argument that destruction is not different from the object

destroyed is entirely unjustifiable.

nature? How can that which is not blue by nature be made blue? This
view is logically unjustified, because an object that was painted blue
has not changed its original nature (svabhava). It is stated in the
sastras:

If, however, a product comes into existence from what was al-
ready existent, then its non-existence was never present. This proves
its permanency. If the nature of reality is permanency then what could
be accomplished by grief? :

The same question could be raised about the meaning of the
word ‘going’ (apaya), which here means destruction. In other words:
What is the nature of an object that is destroyed? Is it of the nature of
existence (saf) or non-existence (asat)? That which is non-existence
doesn’t exist. The nature of existence can never be non-existent. How
can something be of the nature of non-existence at one moment and.
then of the nature of existence in the next moment? If an object is of
the nature of non-existence at one particular moment then it should

In the next verse, the Lord summarizes this idea.

Araar faea wrar Trar faed g@a: )

IUER O SRETAATER v H: 11 R Il '
17. The unreal has no existence; the real has no non-
existence (never ceases to be). The seers of ultimate

reality have thus perceived the final truth about them
both.

Y ¥ AHgaeHE — G — Hafeiia: W 7 w6 —

Shaivism ‘s view on this particular topic, it seems appropriate to breifly outline
their stand on the topic of the causal relation. According to Kashmir Shaivism‘s
theory, effects, i.e., the entire universe, even before creation already exists in its
unmanifested form in the consciousness of the creator. Therefore, the Kashmir
Shaivism‘s theory of causation is also in essence sadkaryavada. However, there

SatHeRfy:  uRonfier| omag—wEe A
are major differences between the two schools. Saiva thinkers find two major Eﬂ!ﬁ%m&ﬁsqﬁmmqﬁm| qY1 9 9<;
faults in Samkhya 5 theory. The first is that cause and effect, which according to E i ;
Sarikhya exist in the relationship of identity-cum-difference (tadatmya), cannol Sifermelt a1 sfsTe ety 31 (F. 3T ¥ 141%%)
be logically justified. This is because the cause and the effect, i.e., the seed and the ' AT HEgaR=: —yfagme FFAFAI A= 11 Q9 Il

tree cannot exist at the same time. The second fault is that Samkhyas cannot €:
plain how effects come into existence from Prakrti, which according to them i tp Wgﬁfﬁ@. g@q e INE R —IARTSA®
insentient (jada). Therefore, Saiva thinkers put forward their own theory. They .
b4 In this verse, the Lord explained the same point to Arjuna ac-
:W'dlng to the ordinary human experience. The body, which continu-

argue that the entire creation is the manifestation of the absolute consciousness
ally undergoes change, does not have real existence, precisely be-

stirred into motion by icchasakti, i.e., the divine will of the creator. Thus, when 2
of being inherently liable to change. Paramatman, on the other

potter creates a pot, it is that same icchasakti, which is identical with conscious »
ness, that operates through a potter, who is also part of the same consciousness-

840G, possesses eternal existence and is indestructible, because of
Dot being liable to change. In the Vedas we read:

Furthermore, it is that same consciousness that is found to be the ultimate sourceé
of both instruments used in the production of a pot as well as the material used if
its creation.Therefore, according to this system, both cause and effect are ulti-
mately the effects of the highest consciousness, who is the ultimate cause.
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Indeed, this afman is indestructible and is com in hi

. plete in iy ' erelfirametald amEq| 81 e

self (Brhadaranyaka Upanisad, 1V. 5. 14). p , - gfal ‘im"hﬁ‘ﬁ—q : 4
g | e 4 T, AlsyaA: | We g Sew wintae |

The hlghest abode Of both existence and non- i i ‘ ‘. . Wq’g‘ {aqlaﬁﬂldl'lﬁl qa aEI [ caH LR ;
. n exlStence lS I‘-," L i :
Paramadtman from which both emerge and into which both diSSOl- e < l!li a;m-_q-l’ ﬁm’q‘fﬂ?ﬂ?ﬁ a; - m GE a U|.| '!]I ! a;
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In the following verse, the Lord will : ikl - qifagTE
will answer the question : s g <fefa ¢ sreirear, shiN 2R 0

%ardit}g the nature of that highest reality that was seen by the seer
: rr:lv;: mtake clear whether the highest reality is permanent or im g If destruction in the subtle form is not taking place (throughout
P . one’s life), then the gross destruction of the body (at the time of death)
4 eo\lld not take place. This is because the body undergoes change at

LRI q dfgfg o= 'Hifﬁ:l?{ qqaq | : ~ every moment. As it is said:
fermemeaeErE = ﬁeﬁa‘iﬂ'&ﬁr ngen E Having after some time noticed change (oldness in a par-

y ' ] b _ ticular object), one can infer that the object is growing old
18. Know that to be indestructible by which all this E (separating from newness) every moment.

universe is pervaded. No one is capable of destroying

this imperishable. Sage Vyasa also said:
All worldly objects serving various purposes change in form
every moment. This (change) exists in all creatures, but be-

cause of being subtle this change is not experienced by all.

qandl | e = safaaret 1 ¢ igend | s 7 sifaAE I e

The particle fu in thi TR
v ot T Sonliiciot : ~ The expression ‘serving various purposes’ (prthag atrhanam) in

The physical body is i i : . :
o O Tt Jealh ol bovisor il oo e this verse means that worldly objects are instrumental in accomplish-

is indestructible.
~ing various activities.

T 3.& a'ET i YRR | - 3 2 Bodies are perishable and have their end. The atman ¢ is eternal

L

EEINEIN RIS THEEGIE HRAal g * $The dtman cannot be an object of knowledge because it is eternal, all inclusive,

; ! ; "GYOM the universe (visvottara) and within the universe (visvamaya). The atman

.1 9. These b,Odles are k_nown to have an end; the dweller - is the light of pure consciousne)ss (prakasa), which includes within himself the
in the body is eternal, indestructible and immeasurable. - thought construct (vikalpa) as well as the means of gaining knowledge. In
Therefore, fight, O Bharata. . b Tantrasara, Abhinavagupta, while describing the nature of pure vikalpa (suddha
 Vikalpa) and its ability to grant the experience of the highest reality, makes it

freTrEaE P@mﬁﬁ - R i :‘:‘ that.the ‘t‘lighest reality is not the object of knowledge of th?t pure vikalpa.
i \ 4 a1 a9 fafem: 3 - He explains, “Therefore, those who have gradually purified their vikalpas as a
JUHEEIT=RYTIH: | Igh - s Nl.t of a powerful falling of grace ($aktipata) of Siva as well as of the study of

the right Sastras, etc., enter their own innermost nature. If this view is accepted,

3 g [ eI | : i
& e ! k Mﬂ‘e que&::tlon could be posed as to whether the highest reality is merely the
&l El ELE f bject of a vikalpa. The answer to this question is that it is not, because the pure
‘ ~ Vikalpa was only instrumental in removing the impressions of duality. The high-

Rl geTaii gfass: & & - SStreality is self-illuminating because of its property of being present in every
"9 and everywhere. In respect to the Highest Reality vikalpa is neither of any

add we ey Wewrg 7 e ;
Il 3 assista 3
3 —Stance nor hindrance.” (Tantrasara, chapter 4, p. 22).
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and therefore, it is not an object of knowledge. Continuous change 3 waca Y ‘{‘Tﬂ_gﬁ' | SR T e e, g
the nature of the objects of knowledge, which are insentient mat 1 | e A SEdl A = fra—adt o T | feran, 2Afag
However, this is not the case with the sentient afman, who has ¢g 3

sciousness as its nature and whose nature (svabhava) doesn’t chz g yfeca 11 32 1 - gux hat after exist-
Therefore, bodies that undergo continuous change and atman, whig i Furthermore, the Lord makes 'clear tl?at it is not t! : :i v e
is ever unchangeable, are not to be grieved for. This is the reas ' ing once the atman doesn”t come mt.o exnsFenczieb(:;g:e gr hel:efore .
why sage Vyisa has used the primary suffix nyat in the expressic 1 contrary, he will exist again aﬁer h§v1ng ex;lste_t : d(')esn’t S t;e-
‘not to be grieved for’ (asocyan). Although used only once, the wor E s said that he is not born. It is said that the atma

vadedo pr : - i i i istence.
asocyan (in verse 12) should be understood to have two objects, i. he will again come into ex

the atman and the body.

e, having existed once,
‘ 1 et i @ T
A o S Ao 0 0 1 o @ gew: e &= g ar mIH R

e ok . oW - 22. One who knows him to be indestructible, eternal,
‘ unborn, everlasting, how can that man, O Partha, be

killed or a killer?

7 T TSR, 7§ g A ¥ =, ¥ ae w

caus

20. He who understands the afman to be the killer, and
he who takes the atman to be killed, both equally do not
know the truth. The dtman neither kills nor is he killed. "

RN
3 ST 0, 2 909, U O T, z One who has realized his own self (atman) knqws that atman
ks : " cannot be either killed or killer, because knowledge is awakened in
One who believes that the afman or the body is either killer 0 - him. Therefore, he cannot be bound.

that what is killed is an ignorant person. This belief is the reason fol
bondage. 1

Traita sfrity aer fag
3 Tt T T STYATT
T s fama v wafa- : 1 qen yrrator fagr Sfori-
A T Wfdar ar T 943 | 3 3 =r=ify garta Far| @i R3 N
it frea: yeetsd qon " 4 23. As a man casting away worn-out garments takes on
T ETAd FTEHE RN IR E other new ones, so the dweller in the body, casting away

worn-out bodies, takes on others that are new.
once having been, does the arman cease to be. Unborn,

. . : ) nmmmm@qgﬁmﬁﬁﬂw, TEHTH
eternal, everlasting, primeval, he is not killed when the k
body is killed. ‘ ; aﬁlﬁtha: IIEER |

21. The atman is never born, nor does he ever die; nor
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As a person whose clothes have been worn out takes another
piece of clothing but himself doesn’t get destroyed, so the dfmay

takes on various bodies.

I fo=fa yrefor 39 <fa uras: |
T U FACI=ATAr 7 YA ,rE: 1 %

24. Weapons cannot cut him, nor can fire burn him,
water cannot make him wet, nor can wind dry him.

ST SAVETRN SIS SIS TS T |
e wedma: vemREEsd | 1Ry 0

25. The atman cannot be cut; he cannot be burned; he
cannot be wetted, nor yet can he be dried. He is eter-
nal, all pervading, stable, immovable and primeval.

3TeThT SARf et SaATqehTal ST |
awe  fafgedd ieEdfa u ks

26. The atman is said to be unmanifested, unthinkable,
and unchangeable; therefore, knowing him in this way,
you should not grieve.

T AR wenfe  fhfaee,  felemveamties
g i @i wyERTR et
fertfemgwiaTfesion mfaqrmerem) 9 9 dEmrerETEgE |
SEfadisl wad e TR 3 davm e, W@

USRI | Ueivd fafeemmea wifag a8 1

A weapon cannot harm the atman. The atman 7, which is con-
sciousness alone, non-dependent, non-relational, complete in him-
self and absolute freedom (svatantra), cannot be destroyed by any
transformation that a particular object (in which atman inheres) is

” The atman, being of the nature of consciousness, does not inherently possess
any cause responsible fpr his creation. Therefore, he cannot be destroyed or in-

fluenced in any way either by adding or removing any possible cause.

~ pew bodies. Whe

~{hose, which that P

Chapter 2 57

" As for example when an object tal$e§ on a diffefent
jected - ort is destroyed °, or when it 1s separated mf?
b form % 0TI lti ?zzgnfronted by stronger contradictor){ forces. :
- parts e hich is permanent, is constantly associated w1t¥1
| i the atman gets associated with a giver} pody, it
nriences different conditions. These' cor3d1t1.ons. are
articular body is experiencing during its hfet}n{m:;
the body is not the same even fo-r one moment. Ha
one should not grieve for the arman.

X

continuously €Xpe

 This is because
E ing this in mind,

s Freaed el o T A
qenf @ TETETEr S wfeqEerE i ke
27. Even if you think of him as continually being born

and continually dying, even then, O Mighty-armed, you
should not grieve for this arman.

| et 1 ftaeE, qefy & e
'..r ‘ k Wi ° f - a_[ ?, a
Qi AT R
.I 7 gl ﬁﬂﬁlﬁa‘lﬁﬂ‘NHHG—'ﬂﬂ: )
If (for the sake of argument) we accept the concept tl.\at fanb;)es);
is continuously (eternally, ever) reborn because of the be}g‘mntlh egr e
 stream of destruction (and creation of that body), even then e
o reason for grief. If on the other hand, we consider it to be co: ol
ly (ever) perishable, because it changes eve:ry moment, eveStantly
¢ is no reason for grief. Either we accept dtman to be con: i
1 because of being associated with bodl.es, or we acgei?:) diinitzs e
€ continuously dying because of being dissociated with bodies.
either case it is not reasonable to grieve.

As for example when milk turns into curd.
is to say when its material cause is destroyed.
a pot when its constituent parts are separated from each
As for example, when as deer is killed by a lion.

other.
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Otherwise, the eternal nature of the dfman and the non-ete

nature of the body couldn’t be justi , 4
Y n't be justified. Because: . : Regardless of whether we understand the body to be eternal or

shable, why worry about something which is unmanifested at the
aning and at the end, and manifest in between? If there is any-

e & gt geggfe s ‘ i

aaeuiETd sof ej,a i o 1o worry about, then this is the continuous change but not one’s
S 9 & ?ﬁﬁgﬂiﬁq nHeen "“M innermost nature (svabhava).

R | cause '? (mula karanam)

28. Death is ind : Whatever might be called the origina

: eed . _ e ’ .

it e i dead‘cgjrtalrf) for the born, and birth is ~ in different systems, that very cause, because of possessing a vari-

over the inevitable » therelore, you should not grieve egated nature, should possess the power to display in its own self the
. - variety of objects in innumerable circles of creations, maintenances

destructions. Therefore, having in mind that this original cause
: what purpose would be served if one grieves

T T A9 AT9eA=t 1=y Thaed SR {I | pbssesses eternal nature,
FAFCATOT SSARITHA 11 ¢ 1 w q '. over that.
g

Death comes after birth and birth comes after death. Thus, it

resembles a wheel of seri i
ies of births a
worry about this? nd deaths. How much can one-

1 T A T = HiFAN 2ol
TSI ("ETF’T EHALANT U] e 30. One perceives the dtman as a wonder, another speaks

ITHHYATIE  aF : ! of the dtman as a wonder, yet another hears of the atman
&1 gieasr K ) Y
2R 3 as a wonder. But even on hearing of him no one under-

29. i : i
Creatures are unmanifested in the beginning, mani- e s

fested in the middle state, and unmanifested again at the

’ qﬁ W

plished by anguish?
Tl SgaahAed Ivafd | gaﬁqﬁaﬁaﬂﬁ—aﬁ{u 301l
x 9, T IS Yo EEE® = Now, the question arises, if the atman 1s indestructible then why
A, W@WWW@WWW- : 31:% _ - isthis truth not obvious to all?
A | e - The answer to this question is that only a few are capable of

Eﬁhﬂm@ﬁqﬁqgﬁ;;; - RICCRI M= e realizing the atman as something extraordinary. Others, even having
e quravEsft @ heard about atman, do not realize his nature.

TSI R 11
2 %
TEfgy g N m:l::e ?‘bhmavafgu].ata points out that whatever name
3 gn e§t reality in different philosophical systems,
etz.mal in its nature and possess the capibility of creation,
Struction of the universe.

might be used to denote
that highest reality must
maintance and de-
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TEqEEiToT e T = g 3 1

31. This atman who dwells in the body of everyone is
eternal and indestructible, O Bharata; therefore you
should not grieve for any living being whatsoever.

37alt e s famfere i 3g 0

Therefore, the eternity of the atman, which is indestructible, ha
been proved.

WAy W@ q fawfogedfa
uwifs garegarsratE@ T fae i 33
32. Even if you consider your own duty (dharma) asa

ksatriya, you should not tremble, for there is nothing
better for a ksarriya than a battle in accordance with

dharma. 1

WY YR EE gSfava: FH T g 0330

It is not proper for you to be afraid of battle. One’s own duty

(dharma) should never be abandoned.

AGWAT WU ERigREUTgay |
Fhareartran: uref T ggeger i 33

33. Only (a few) ksatriyas, O Partha, as a result of their
past meritorious deeds, find unsought such a battle,
which is an open door to heaven.

STAsTa 3 T ety dv 9% g e,
T $gvi Srufeefufa e 7 T wrfedaardt e i 32

AT WA JSIerada, T8 Vaur@qufafasty yaq same

__cesses many branches, will always follow him wherever he goes.

Chapler 2 61

; ire will not give up such
ksatriyas who are full of desire wi
e an open door to heaven. What about you who has

Even otheT
, battle, which 1s

a bal d instruction from Krsna himself? This verse, howeveli',
JH ‘(,l;’t be taken to advocate reaching heaven as the ultimate goal .

i j fear which he is
d points out to Arjuna that, that very
"]I;lil:g[t‘g rcorrl)front here on the battlefield, whose roots are deep and

atg Seatud grf WU A wisEr )
a0 U it o fewn urawaretd i 3% 1
34.. Now, if you do not fight in this battle, which is in

accord with your duty (dharma), then ca:sting away your
own dharma and fame, you will incur sin.

It =t et wafasaf< dseaam )
wrTfaae TR ITAHTUTIE =T 1l 34 1l

35. And also people will ever tell of your disgrace, and
to a man of honor, disgrace is worse than dying.

YAHUEUAE W W |
AN = & FEHAT YT AT AT 1 3

36. The great warriors will think that you witt-ndra\fv from
battle out of fear, and those who held you in high es-
teem will belittle you.

HaTHAISiY SEAQEld  qartedr: |
e wmed @A grEat g R 3
37. Your enemies will speak many improper words of

you and will deride your skills. What could be worse
than this?

i-_ e highest goal in Kashmir Shaivism is unification with Siva, who is tf!)e
 Suestreality. Heaven is the limited goal that comes as a result of attachment for
= fimitted fruits of action.



62 Qita rfha-sarhgraha : 4 ! Cbapfer 2

Tt a1 wroeata @t i ar wead @)
TRy ®g o FhaHgd: 13|

h
38. If killed, you will attain heaven, if victorious, you This knowledge has becn explained fo you. acppiing g, fe

which is correct and decisive knowledge. Now, lis-

. . e ¢ k. . tem,
will enjoy the earth; therefore, stand up, O Son of Kunti, e L ';flss);:me knowledge according to the Yoga system, which is
determined to fight! -'ml in action. This knowledge will make you free from the bondage
: 3 actlon Action by itself cannot bind anyone because it is insenti-
YARUFH AT ACEIT A A e =1 i .t The atman binds himself by the acts existing in a subtle form,

WAATHETATIB I Il 3¢ I e :,mpressxons of the past deeds (vasana ).

These five verses express teachings in accordance with the ordi-

Lo
nary, everyday human experience. Therefore, even if Arjuna lives ﬁ ﬁfﬁmﬁﬂiﬂ geaarEr | fererd |
his life following the worldly norms, he would still need to fight this : n¥e
g y ght this | A YHE TEA TEdl W 6R

battle.
41. Here in this practice of yoga no effort is lost, and

qEG:W A0 el ATUTETH St | : there is no loss of what is gained. Even a little of this
qar Jod g9« Y& uaHarEfE 0 3N ~ experience protects from great fear.

39. Having gained equanimity in pleasure and pain, in Jo: i g sfawAu—sUtd WERA AW q vafd—
gain and loss, victory and defeat, then engage in battle. — 1 | AT 5 SRR fravestr sSeEaristy deewere:
By following this path, you will not incur sin. . , -y oAy AT W HErEd

qa g wvfadd Huifon el 7 e i 3 I ] SAfe 1 %2 1
If you perform action in accordance with your duty (dharma) :“;‘. T 3 W .

you will never incur sin. -' “ One established in this knowledge of yoga cannot be destroyed,
' as a result of mistake or carelessness. This is because in this

@Ta'SI IFEEI! qie graq' 7t feami qut ! l?dge there is no place for error and therefore, no possnblllty‘of
o2l W T4t ure wHet mwﬁ:r N¥oll - "” tting mistakes. As even a small amount of sandal paste extin-

dishes the flame burning in a pot full of oil, similarly, the experi-
40. This which has been explained to you, is knowledge of the atman by means of the yoga of knowledge (jiiana yoga)
in terms of Samkhya; hear it now in terms of Yoga. By SSHOYs fear in the form of continuous birth and death (samsara).

establishing yourself in this knowledge, O Partha, you T~
will rid yourself of the binding influence of action. “8anas are impressions left in the mind, created as a result of past actions.
e mons could be performed either on the level of mind, speech or body.
Criormance leaves i impressions in the mind, which become seeds for the
Tl ¥ 99 GiA—a=rgH gfg: —Fgaforem 311 e | € desires, thoughts and actions. Vasands create continuous and uninterupted

A —FHHBIvE dra adg A9 1 991 &A1 HU TEHE a&ﬂﬂl °fth°“8hts and desires that cover one’s inermost nature, arman.
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This knowlefige isIr;(?t anew liioctri}t:e bec;use it wasfkno vn i ﬂiﬁfm ml
many in ancient times. If it is so, then what is the nature of that de il
1 | oramraTeERT i Tt 7 faeftad gy

sive knowledge?

P 45. A discerning state of intellect does not arise in the
~ meditation of those who are attached to enjoyment and

L f
TN {HRT W PEII : 1 pOWer, and whose minds are carried away by those flow-
ALY TATY THAN SSATETIATL 1 ¥ :  ery words.

T ot Sy oiicn il QR I | S, S SO Y
o ATl Fef | 37 T S Hha wetHest<, dsafafem: |

lessly diverse are the intellects of the indecisive. )

] 3 = T Al AEET IR o A GIH A

_ i — a3 el Yo a1 ¥y I
FagmEfeE gaeiea  geon i et

=B 1% 1 -~-

S ‘Ihose who are overwhelmed by desire for the fruits of action
perceive Vedic texts as “flowery words” (puspitam vacam). In other
, they perceive the Vedas as being permeated by the fruits of
ce, such as the heaven that might be attained in the future.
iese people accept action as the only purpose in life. This way of
inking shows that they were not properly educated. They have been
f > by their wrong interpretation of the Vedas, which is the result
W ar< mﬁqf% \ : ‘thei own imagination. Therefore, even if they possess a decisive

ASATET: e rEtaaTe: 1| ¥3 " ellect they are not entitled to samadhi. This is because they prac-
ddhi in order to attain some limited result. This is in brief the

irport of these three verses.

This decisive intellect is one, which is equally applicable o
things. However, it gains plurality on account of the multitude

things to be known.

43. The undiscerning, delighting in the study of the Veda :
O Partha, speak flowery words declaring that there i - Therefore, the Lord said:

nothing else. # e

. e SWOEdEewE: | | At dar free war
franfaviwagenr Wiy ahn sl - FEst frermeren fritngm sem@m 0 68 1
' - 46. The Vedas possess three qualities (gunas), which

44. They are filled with desires and have heaven as ti el are instrumental in binding. Free yourself from these
highest goal; during their lifetime they strive to attait - three gunas, O Arjuna; be beyond duality, ever estab-
the fruit of actions and prescribe many special rites 10 hShed in the highest reality, free from thoughts of pos-
the attainment of enjoyment and power. i ~ Sessions and comfort, possessed of the Self.
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FeAeaa HE faRm faafa—aef, 7 4@ | 3§ . A brahmana, Who is primarily concerned with knowledge and
gaEg:@Hegsdl wuifor Sfewifa fraamonfa sy, ST ., out his duty (dharma), can make use of only a limited amount
FOEd @Il A §  SegEUrRAdeHiaad, YHd 4% of Vedic speech:

WTT ST, 1o Noikioa . FrivorEeTE W HeY sher |
femferaedsi YhI: |1 %8 |

et i o R o edweeqydl § SETSREERHIOTIN%S

: T A FEEE:
il s 48, Your domain is the field of action alone, and never

The Vedas possess qualities called the three gunas, which a s fruits. Do not be motivated by the fruits of action,
instrumental in binding (sinvanti badhnanti '*) (a person) to a g .~ por attached to inaction.
extent or particularly (visesena '®). However, the Vedas themselvi ’
are not instrumental in binding. If Vedic rituals are being perform aﬁqﬁ o =gl v, g HHRAY | 7] HHTT Fd AraigEadd
with the notion of attaining fruits, which are characterized by one e zfa? Fe | 7= & afe = werRmTl- — ST W, e

these three gunas, only then the Vedas are binding. Therefore, t i T U Tl eI el aq T Tfr=sretefa

three gunas, which are of the nature of desire, are to be abandone 5
This verse, however, should not be taken to be a criticism of t 4: Wy, 9 T firez-rreE:, ¥

Vedas. If it were criticism, then the topic under consideration (tk ". R4
necessity for Arjuna to fight the war) would be difficult to justif 3 fafe
This is because the Vedas are the highest authority in ascertaini , !
one’s dharma. Those who have lost interest in the fruit of action @ The Lord is advising Arjuna that he should be engaged in per-
not bound by the Vedas. L orming action alone, without expecting its results. However, the
3 S stion could be raised: Because every action is (naturally) associ-
. Therefore, the Vedas are of 5‘“‘ assistance to those seeking| : w1th a particular result, then if an action is performed, will the
highest knowledge. The Lord said: 3 fru t (connected with that particular action) not spontaneously fol-
2 This question, however, is not justified. Only if one is over-

qrare 3qUT q Hdil: HU‘EB"EQ; l ‘ med by desires for the fruits of action, only then the action per-
WW&S a—a-g ST fasma: non formed (because of its casual relationship with its fruit) will bring

sult. If, however, the fruit of the action is not desired then the result
47. To the enlightened brahmana all the Vedas are of no ll be knowledge.
more importance than is a small well in a place flooded B o i A ook in Bt
with water on all sides. : . PRGS F g :
. v o ) :
T WaHAE T T Wy, aRfiarefy Seenfidrenre Il ¥9 8. A memw' .
- Tocufae: vt yEr @ue @ s=a R

AL
, 49. Established i Winner of Wealth, perform
' This is to say that portion saya in the word visaya is derived from the ro0 . actions having ;%Zgggr’lg at;:cr:lhrrnent a h:'i\rl’ing e-

which means to bind (badhnanti).

4 ~ Come b i i
16 The word visesena in the commentary stands for the prefix vi in the wor@ 1H mind alanced in success and failure, for balance of
aya, meaning to a great extent or particularly, specifically. 5 : 1S called yoga.
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iy Feorean HHI0T FE | W = AR

Established in yoga perform action. Yoga is possessing a ba
anced mind, i.e., transcending the pair of opposites. 5

T |wd garey  fRiEeias | 1
T g 9 | @ntt € = g kol

50. One whose actions are free from the bond of expec- -
tation of the auspicious results, and one who has aban-
doned all sacrifice in the fire of renunciation, he is a A
true renunciant and a wise man.

T T MW SEEdV S A w0 aafm:;
THE: 4o |l 3

One who is free from the desire for the fruits of auspicious c
tions is free from bondage. This is because desire is bondage.

Fur et wH  gfeErmeed |
TE yRUmiEs FUUN: Heread: 1l
51. The action that brings defective results can be re-
moved by the yoga of knowledge, O Winner of Wealth. 7

Take refuge in the yoga of knowledge. Pitiful are those
who are motivated by the fruits of action. 2

1

Ffgarmferel ¥aRal-guwe ftb HH G | el
yRUmfes-eEE, 39 |/ gfeeEd nue i :
Through the yoga of knowledge (jiiana yoga), acts which b i
about inferior (avaram), that is defective, results can be remoVve
Therefore, follow the path of knowledge, which will enable you ¢
achieve the yoga of knowledge.

sEdE SY  gFAgFAl
T S AR g R 4R I

69

Chapter 2

intellect is established in this yoga of

i hile liv-
wledge casts off both good and gvﬂ even while liv
' F;:;in mgis world. Therefore, establish yourself in this

P yoga. Yoga is skill in action.
s

52. He whose

e ¢ .
- 3x 3@ JreTEERER  quafd | T —agfe  GHFagPd
e OT T PTG 1 AR
‘both’ (ubhe), in this verse is used because of the con-
‘ radi ctory meanings of the two words it refers to, i.e., good deeds and

od deeds (sukrtaduskrte). However, the highest skill in action isto
act in such a way so that both good and bad deeds are destroyed.

~ The word

e B2
53, The wise, who are fully established in the yoga of
~ knowledge, having renounced the fruits born of actions
~ and being liberated from the bondage of rebirth, arrive
~ at a state devoid of suffering.

- Afea g wd e S s
STeqaf= 1l 43

- Those who are established in the yoga of knowledge, by ?ba“'
oning the fruits of action give up the circle of rebirths and attain the
by

it 0de of the highest Brahman.

T A HrgeRtee Ffgafaateatdl
T e P siaeTe e AN W¥

4 ., 54 When your intellect crosses beyond the mire of de-
~ lusion, then you will become detached from what has
- been heard and what is yet to be heard.

. |
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syfafamfeast ¥ ger wreta fafygan
WA Sl TTHATEIE 1 &Y 1l

55. When your intellect, bewildered by Vedic texts, will
stand unmoving, fixed in samadhi, then you will attain

yoga.

T W AgfeuIes 9 TREHCH{EAY; Ao
FAATIAEURE 9 IR IvaEfy  freewEe | o

L O ERIRMERIR G R EROIEE NI EEMEESINE RIS
F-TERIH FALCRINGYAH; qY qU1  IEASg AR
famferesreifa 1wy 1

At the time of achieving the yoga of knowledge you will ha
clear and right understanding. You will become detached from the
sastras, both from the ones that you have already studied and th
others that you still want to study.

In this verse, it is pointed out that Arjuna’s way of thinking i
the result of the influence created by the impressions gathered through
studying the sastras in the wrong way. This false knowledge is in
strumental in keeping him in ignorance and is the main reason whj
Arjuna is disturbed with the prospect of the destruction of his fami y
This misconception will disappear when the respect for this kind o
sastra disappears.

A AT
foqusea &7 9T QAU e |
frereeft: fof wwrda fepmmdia aorr TR w& il

Arjuna said:
56. What are the signs of a man whose intellect is steady,
who is absorbed in the Self, O Kesava? How does the
man of steady intellect speak, how does he sit, how
does he walk?

freraAaTE A
o e ¥

a1, 3
e T SpARgA
Fsdueesg, @ ferdv: fif  wENCETEEEEE SR
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mmﬁgﬁq:—mﬁﬂmmﬁwmuz
e o 1 ww—fh ygfaffi, W a9
e AfiT: Feerares: & wem arehIsada
: qe: | Faf, e wigd Afd qureadd dem
we: | feeredififa vrecuare-
aq‘f(a‘ﬂ'qfﬁ,'sﬁ@?ﬁ'q: 9 | § 9 feersdi feamda— e —
mdﬁmsﬁlqﬁﬂ:mwﬁamgﬁa@ﬁ: Y& Il

e TerEged wav fofiad e

 Verse 55 describes the yogin whose intellect has become firm
and unshakable because of the experience of samadhi. This kind of

- yogin is technically called sthitaprajiia. By the question (tasya ka

bhasa?), the desire to know the basis for the use of the word
sthitaprajiia to denote a yogin in samadhi is indicated. In other words,
the question is whether the word sthitaprajiia is used in its conven-

" tional or derivative sense '7? This is the first question. Although there

is no doubt that the word is used in its conventional sense, the ques-

~ tion regarding its derivative sense is justified. This is because when

the derivative sense of the word sthitaprajiia is obtained, it might
help to clarify the nature of the yogin in samadhi.

~ In regard to the word sthiradhih the question is whether this
~ word stands for itself or does it stand for something outside of itself?
~ Inother words, the question is whether the word is used in its deriva-
ﬁ’ve sense or does it also stand for a yogin still on the path of reach-
~ ing samadhi (tapasvin)? This is the second question.

The third question is where should he (mentally) sit, i.e., how

- should he practice? Or better, where does his mind need to be estab-
~ lished so that he can experience samadhi? The fourth question is:
~ What does he attain through his practice?

] In order to understand the difference between the derivative and conventional
2 of the word we can take an example of the word parikaja, which means
in or from the mud. Now, if the word parikaja is taken in its derivative sense
fen it refers to everything that is born in the mud. However, conventionally the
Ord parikaja is used to denote the lotus flower. Conventional usage is usually
1OT€ restricted than the derivative one.
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that kind of sage (muni) is called sthitaprajita who doesn’t
attachment to pleasure or aversion to suffering.

- USeld IS hrHT=Eatared ]
T pave any ‘
®: fromusmR=aa 1 Y9 lf " This is correct because:
AT - ! |
The Lord said: k 1 3 sl l
57. When a man leaves behind all the desires that are R B Eﬁ 3 [" T4

deeply rooted in his mind, O Partha, when he is con- E s et on towards anything, who
tented in the self through the self alone, then he is said - 59.He ho 18 W1 : FI] bad
4 3 1  peither welcomes nor rejects when gaining good or bad,

to be one in whom knowledge has become steady. | is knowledge is well-established.
_ " his

feora wa1 v 99 | By famrelea wf farafadusm .\ QeTSTE FEATETEATI! T e 1 4R | '
PSR Yy g, if a: femyg-v<isad: § Sy L ; his kind of yogin doesn’t experience pleasure or pain when he
T%: T foffa: nwe i r s having pleasant or unpleasant eXperiences.

The word sthitaprajiia is a bahuvrihi compound that refe : JaT ‘H’Eﬂﬁ' = wﬁﬂ:ﬂa wda: |
one whose knowledge has become steady, i.e., whose knowleds . 3 e @T&W W nEoll

(prajiia) has become established in yoga (ridha). Such a yogin (ridh

is permanently established in yoga because of the disappearance ¢ 3 60. And when such a yogin withdraws his senses from
the fluctuations of the mind. These fluctuations, which are of th _ the objects of the senses, as a tortoise draws in its limbs
nature of desire, are caused by the distraction of the mind by worlc " from all sides, his knowledge stands established.

objects. Thus, the compound word sthitaprajiia, when describing! k.

yogin, is used in its derivative sense. This is the answer to the , T JreETETE e A A ettt detd-
question. 4

b R g g FrEiR el famefEnd, a9 T
o | Ag-shead:  wyfn  sfeefn et HEg-
TEEgm:  gay  famaee: | 4 Nafsafash FeHTerraTER Il &o |

HATHIhHIE: Rerefiffeaadnuen T sy s Ryl 7 yada? So-

58. He whose mind is not agitated in the midst of sor,‘_' ,. As a cook, (although bearing that name) is not always engaged
rows, who although surrounded by pleasures is free from the act of cooking, in the same way a yogin is not always es?ab-
longing, from whom passion, fear and anger have dis- Ned in yoga. Whenever a yogin withdraws his sense organs into
appeared, he is said to be a sage of steady intellect. dtman, he (like a turtle who contracts its limbs) 1e.aves behind
b Hdly objects. Only in such a situation, can a yogin be called

JOg:EEdw Tgwied gfa: ¥ g feetsmt 7= 1 wel "@na. Or we can say that he withdraws his sense organs from

Bjects of senses and places both of them under the control of the

W%ﬂﬂ,ﬂ'ﬁ
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The next question to be answered is: why the term sthitapraj it qa ATEl g0 T 7T |
1: r;:itdused for a yogin who is still not fully realized, i.e., tapasvin’ e L“ St f ‘Jﬁ‘lfBﬂT N&3
i - 3 " T T T W3
A 63. Having brought his senses under control by his mind,
fawr fafed< fREmE et him sit established in yoga, intent on Me, for on‘ly he
Was WsEE W 1 Fadansgn .~ whose senses are controlled possesses well-established

e.
61. The sense objects depart from him who abstains knowledg

from them, but the taste for them persists; but even the ; framafa fergs: 199
- . . T w3 , g g, § W& :

taste departs from a yogin who has experienced the high- R ; .

est reality. 3 e @Tma—mﬁa e TRAE SR I &3 11

Only a yogin who controls his sense organs with his mind can

e ST - wfefufefd: dareiise T, Aty 76 fog ) ferred to as one whose knowledge is firmly established

I ROMARITARY T Feitgear fad=1 | o1ar -t ferys aprajiia). The same does not apply to a yogin who p.urposelz

d”ilq@ ﬂ(ﬂ?iﬂlngﬁ yafd, == qufEar | makes his sense organs weaker. A yogin should always be in searc

fHadd - A ’ s ‘ e highest reality, i.e., should always meditate on Paramesvara,
&l

4 ho is the highest reality.
Although the tapasvin is free from attachment to the extern '

objects such as form, etc., his attachment is still for the ‘taste’, i. 1 ‘ STt chm'vgq ‘g;'ﬁwﬁ |

mental attachment inherent in the internal sense organs. Therefoi p
; R - : mﬁ &g FHTHTR e SR ¥
the tapasvin cannot be called sthitaprajiia. A fully realized yo gin 1 - HgIq : i

free from this kind of attachment because of the experience of t
highest reality. This however, is not the case with the tapasvin.

Faety f& wiaa geueE faufya: | - 3
shsanfor wmrefift wxfa wmyd w=: u &0 k 4 Sitlgala T GEgeiaray: |
62. The turbulent senses, O Son of Kunti, forcibly carry ', _'," W m yurgafa il &4 1l

away the mind even of a wise man striving to control

64 Dwelling on the objects of the senses a man devel-
ops attachment for them, from attachment desire is born,
desire gives rise to anger.

~ 65. From anger arises delusion; from delusion failure

thesh - of memory; from failure of memory destruction of in-
i A T - B ftellect; through the destruction of the intellect total de-
O ST i w1 EFféas; st ~ struction ensues.
FITENY | AR = H7 we Aoy, 3 foefra foffa: nexn .
Therefore, the mind of a tapasvin also (tasyapi) is forceful - WS fowaem wa favgues ydawafa | e fe d T |
taken by his sense organs. Or the word yattasya could be taker I wg § g IqE, —3aquEl  fowEem:

refer to a yogin who still needs to conquer his mind. This is the @
swer to the second question. !

SR EY )
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| qmerm weEEr gt wE |
W&W YA wfargar i o it

(In the process of doing his austerities) a tapasvin having ak
doned one object gets attached to another one. Then again throy
meditation he abandons attachment to that particular object.

ever, during the time of meditation (although he abandons the ¢ i i 70. Therefore, O Mighty-armed, his knO\.Jvledge stands
jects externally) he develops attachment to these objects interng 8 t'albliShEd whose senses are completely withdrawn from
On the other hand, one whose knowledge is firmly establish r -

. TAEL e i : : ir objects.
(stithaprajia) is free from attachment to the objects without ugj; S the '
any means, i.e., meditation etc. =

o e P, @ s A R

s Anfi-3fa AT i o I
Tgufayhe fawartadeR) :-qqam'ﬂ’f |
MevafddaTen  yaeuRiTesfa e 1 i = R At S -3 e waa

66. But he who is established in his own self, who i f“"“‘“ : . g guligloioataucibio
free from attachment and aversion, who controls his -‘ﬂi However, a fuu'y reahzgd yogin, one who 13? gt eap i
own mind; he, even while experiencing the objects of control, in spite of being engaged in worldly

the senses, attains tranquillity. i wchhelmed by the waves of anger, etc. s
§ e : d in all worldly activities,
. Y - Ayogin, although completely engage : :
bk ng:var-n BT | . * remains above them. In the following verse the Lord briefly describes
yEHaaEt gl gfg: wHafagange

~ afully realized yogin.
67. In tranquillity is born the cessation of all his sor- ( ,

Ly from weyAET qEat W weat |
rows. Indeed the knowledge of the man of tranquil mind - [ ) wd m gﬁ nweg i
soon becomes firmly established. R al T Sta Q{H'Iﬁ LURUEE )
1 fay: ATy i in that the self-
| 71. That which is night for all beings, in
i W R R ! controlled is awake. That in which all beings are awake
szmgﬁz'ﬁ@'{ll gl :

is night for the sage who sees.

68. He whose mind is not controlled is devoid of knowl- . .
‘ . : : _wufid 24

edge and the possibility of meditation. Without medita- - W EEE A -t R it oa el
tion there can be no peace, and without peace how can AL | 9T A ST -AEfay el $ed, 9 g4 Tlﬁl.. !
there be happiness? R TS | TG Watd,— 34 HE G, T8 Hiehe e
shzamon fr =at T sfae | FEAATEA o | Tl Yo e gei fdatersd

T WA ul agatEnafan s  FETE g s | e GRrEE, e gea-
69. When the mind is governed by the wandering senses, r THIR: | gyaq wg @ qfaffa fasm) faami =@ Inft 7= Tl
his intellect is carried away by it as the wind carries 1 £

19922 | Stfgamat o T 51 E@;—ﬁﬁ 'Faﬂ" Ll
away a ship on the water. : Ll L
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3d Ta ‘ ,mqmﬁa%uhﬁ,aﬁﬁmmmuaﬁwm
. W o : 4 j e fofta: 1w 1l
The word night (nisa) means maya, which is the cause of e TR e | T R .
delusion of ordinary people. In contrast to ordinary people a yq in is not purposefully seeking to engage in worldly activi-
awake in that maya. The question here is: How is it possible f ot fulfil his desires. However, he remains engaged in the

yogin to remove the influence of maya? " J-uSt tof this world because this is the nature of the sense organs.

The conditions (of life) in which ordinary people are ay b P e s that run through him (but are not part of his real nature)
i.e., engaged in performing activities, (these conditions) are nig ht ‘ orgaltle waves of anger in him. In the same way, the movement
the yogin. This is because a yogin is not awake for worldly activi e does not disturb the ocean. This is the answer to the ques-
We can say that maya imposes its influence (on ordinary pg paver

three (raised in the verse 56).
ple) by applying two different means. First, it gives names and for number

to various objects. Second, it gives a false experience of ple orf "
that is derived from the experience of various objects. It is beg fagra & W e ie: |
fuddr fregw: w  ynfamfamesia vz

ordinary people fail to recognize the real nature of the objects, '
possess various names and forms, that they continue to live undert

spell of experience based on pleasure and pain. : 73, When man abandons all his desires he acts Villfhout
A yogin, on the other hand, looks for a means to uproot the v e ~ longing; having become free from the sense of ‘I’ and

essence of this deluding nature of maya. His tool in overcoming mad ~ ‘mine’, he attains peace.

is disregard for the second function of maya, which is instrument ‘

in giving pleasure. The yogin is capable of doing this because he 3 | ATt FemmEETeTd e et i3 i

destroyed all ignorance through right knowledge. E : — Bains
These two statements by the Lord, that a yogin sees day in nigl ~ Such a yogin, because he renounces all i

and night in day through right knowledge, is an extraordinary stat sa, which is perfect peace.

3
i

ment. This is to say, that a yogin stays awake in knowledge where:

people are deluded and that he is completely unaware of ignoran Tur E’l%ﬁ’ frafa: uret =1 wre Fd'&%]fﬁl
in Which Ordinky'beopie five. . Pty Sttt i e

AT ~ 74. This is the state of Brahman, O Partha. He who
~ attains this state never gets deluded. Becoming estab-
HYSHTY: wfart= qgd | ; - lished in it, even at the last moment, he attains the free-
i ] - dom of Brahman.
dgentmr 9 wiauif wd : :
T yf-mrgif 7 et i 9R 1 3 | T S G S S G
72. Like the ever-full ocean, that remains unmoved and S, 31 yererqey froffafufa frem v

stands still as waters enter, in the same way, he in whom
all desires enter but who remains unmoved attains peace,
and not he who cherishes desires.

A yogin who experiences the highest Brahman, even for one
S04, will after he abandons his body attain that highest reality.
18 the answer to question number four.
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T WUEYeIIeh:
3! 7 Taufesn fowany aferd |
e favamsgawig TRes IR I

SUMMARY VERSE:

The most amazing, indeed, is the movement of the ‘

mind. Through (the process of) giving up one object
it jumps to other ones, taking thus recourse to (new)
objects that are again to be given up.

3t s TR TR R
simgmagardauy fgdarseama: n

AY: JANSSATT:

CHAPTER 3

ot SRHURE Wl e |
afer wdfor wIX @ Fata wvEtn g

Arjuna said:

1. If you consider that knowledge is better than action,
O Janardana, why do you spur me to engage in this
~ terrible deed, O Kesava?

| anfwsi wE gy WeEdE A
dee ag ffyer 39 Srsgwga iR

- 2. With these apparently opposed statements you are con-
fusing my intelligence. Tell me definitely once and for
~ all your final decision by which I may attain the highest

W I I T T T gA: M g g I | Tge

Ife Fefvr ‘ figges! SR’ ST, Jod Td aq HH
FISHHTT FefiymE: 10

TR Saifa

_he nature of knowledge and action has been previously ex-

d. At that time it was rightly pointed out that, on the path of

ition, knowledge plays the dominant role '*. Having this in mind,

a asks the following question: If we accept the principle that

f ilt of both good and bad actions should be abandoned (as laid

in Cha;pter 2 verse 52), then why at all does one need to per-
< "‘l on

Il

only actions of those who are established in knowledge are not
Nl in binding,
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i fapanfed I 7 FefEa
Frfwmafate S : T’ |

AR FHET; ;. WEN T HEEGAH
o 2avd fehfaERUTd Ny

knowledge without action and there is no intelligent

This is how the Lord answers this question.

3. As taught by Me since ancient times, O Blameles
One, there are in this world two kinds of disciplines _ There is N0

the Yoga of knowledge for Samkhyas and the Yoga ion without knowledge. Both knowledge and action make one unit.
action for yogins. ‘ ; ‘_;‘ is said: '
_ There is no knowledge without action and there is no ac-
e T g4t Tifa: wiEst | wiemt 9 wu A 9 i ~tion without knowledge. Therefore, acarya, one who knows

~ the secret of action and knowledge is capable of releasing

1 I%a fEre FRfRamEeETEfateefa 9e: 130 '
human beings from bondage.

A — ‘ Jtis not possible to get rid of the action that exists in knowledge,

In this world there are two well-known paths (on the 0z action, which is propelleq into movement by knowledge. Thils isf
liberation), i.e., Samkhya and Yoga. Samkhya is the path of kni use a person is against his will propelled to act on the level 0
edge and Yoga is the path of action. The Lord combines and pres d, ﬁpeech or body.

both of these paths in one because knowledge (j7iana) and a
(kriya) are the very nature of consciousness. 1 - it A= 9 AT T AN
TSR . shengifeyeren qEE: @ IHNEN
i . e e
T u gauqea fafg aafirrssfau i 6. He who lives restraining his organs of action while in

Mg T R - hie ~ his mind dwelling on the objects of senses, he, possess-
- Not by abstaining from action does a man achie ing a deluded mind, is said to be a hypocrite.
freedom from action; and not by mere renunciation do€

a man attain perfection. Rk

)

Fiifsads wifa, sEwd afé wEEn hAfd | FeId e -
7 f& wfyeomiy wg fagowdedl Al FHOTHE T Il & |
wHTAd BEEL U wa: Wﬁﬁ"i‘ﬂ': nyl Even if one refrains from performing action by his sense organs,

still inevitably engaged in performing action on the mental leve}.
empt to abandon mental activity would be foolish because it 18
0ssible to abandon mental activity.

| . S  Atafzmfon wer s
6 wHn Wed A wafa, FH 9 Fived geRfed g’qﬁﬁa: FiarIEE: @ farrEd e i

5. No one, indeed, can ever exist even for a mome
without performing action, for everyone is even agal
his will forced to perform action by the gunas bori
Prakrti.

TAHHT TR JAHHN | A1 =Teh
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| 1 STt HHIOT S | AT
7. But he who controls his senses by the mind and y Y —Wm
out attachment engages his organs of action in the yq e foRaaTel A eI S I

of action, he is superior, O Arjuna. pression ‘acts performed for the purpose of sacrifice
e ex

g Ty AT -~ HTH SR ] ' ivity that one invariably needs to per-
-3 oy fers to the activity t ) :
) i i N il hdt‘)l i Other acts, on the other hand, are instrumental ll}
foRamTOTET Il @ 1l ] . i‘c.l’)u t‘;t):ilat is performed without attachment to thz _resu}:s o
| e i i tal in binding.
i E :ons does not bring results that are instrumen

i i .5. "T}" sl
At the time when one performs action, knowledge does not e ye: gET gf]'a'[i[ Wﬁ'

pletely disappear. Even if the mind is not directly engaged w|

particular activity is being performed, it is still included in the e W at ;

formance of that activity. It is only that one performs action meg] t y : : ted creatures together

. : , times, having create e L
cally like a human machine (yantra purusavat). ! 3 :(v)lth h;;f;;fnt;e Lord of creation said: “By this yajna
] you shall multiply and this will be your wish-fulfilling

frd 3% & © ot - gedor el

YEE 9§ 7 wfagaeswdu: e ST Tt AT m:ﬂﬁaﬁﬂ:;{ﬁ |Wa|i:{m WS
i . s ot el 91 <t | 6
8. Perform the actions prescribed for you in the sastras ‘@W: T, T I

action is surely better than inaction. Even the mainte HIEH 1l %o I
nance of your body could not be accomplished withot

Therefore:

action T 2 e : .
. The Lord of creatures (Prajapati), who is the h‘%_lhets(t)l;e::;z
: s s : : _He
frad-wreftd #d F% ety FeiEE atma), created his creatures together with action. e
eneration of progeny is only possible through ac'tlon i tim;
s | 50 declared that action (karman) would grant e1;her i v‘:?hout
. . o o e A ; . : ac
The word niyatam refers to the actions prescribed in the L ndage to the living beings. Liberation to thost: hwS : i g o
Therefore, perform the actions prescribed in the Sastras, because ment to the fruits of action and bondage to tho
to maintain your body, action is required. i ed to the fruits of action. _
= . T i njo
Because: It is said that those who desire to attain liberation should enjoy
bjects 2 of the senses.
TATATRHTISTT FhIsT  FHHa: | - 1o aotional iR ERPROE
T T nel LIS pointed out in chapter 2, verse 48, performing actions wi
LED) hdg: WHER ®ir results bring knowledge. e
s . ; - ’ . . ; ir Shaivism libe
9. This world is bound by action, different from thos S Portant to point out here that according to Kas}":: osed to each other.
performed as yajfia. Free from attachment, engage: i 0yment of worldly objects (bhoga) are not opp

e : for
X i S 1ot need to reject the world in order to attain liberation. The reason
action for the sake of yajiia. .
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é‘amnaaaﬁw q éaT HEI<] 4| | | Thus, continuous exchange of two contradictory experiences,
¥ - ;

fthe senses, which brings satisfaction, and samadhi,

. ification 0 3 - : :
T HIEa<: 99 YIHATETA 1 22 1l 8“:; sense organs are reduced to one’s own arman, quickly bring
W1l

ol ; is i e these two experiences are mutually
= Thrc.)ugh Y aj:ﬁa you should n01.1ri§h the gods and tho j 4 ‘ i?gﬁ:s}:l;;is? ﬁzl\l:ev'er,' is the ex:))erience of the highesf
qus w1l'l nour1§h you. By nourishing one another yo o ity (Bralman), in which the distinction between these two expe
will attain the highest good. 3 :Zs B liminated.

<@~ shieTeien 3fagTa: woaEl Saa Wt " This is a means not only for attaining apavarga but also for
T FHON qAA-FeTEe e eEdes: | qng Ao 3 achieving perfection (siddhi).

wwwwmﬁwhm- - frorfiya E & da i
IR eI S A R g orde ed - Tty FETHTATE qred qs'“"ai." i
TERIE B Wia W - weRdeheree T  EervEEsEr A Eh WA T | RR

T 11 22 I i "1 _
A Faargemud FEfafead s ant s

The word gods (devah ?') stands here for the function of th
sense organs that possess a playful nature. In the s@stras dealing wi

¥

, s Ao feafd Awit 7w S o

the secret texts, gods are known as the Lords of the senses. You shou R wf i fawEmon Syfadsmeasare - fawa HE-CIC]
t. . . . . 1 oAl " .

sa 1sfy. these gods through action bx engaging in tbe enjoyments.! afe T U T S At Be-ard mm|
the objects of the senses as appropriate. When satisfied, these god _ % 3 sarsd arend -4
(in the form of sense organs) will grant you liberations (apavarga ® ﬁ' qeHa sredr (HerarR: | & ) "ﬁ"Tl
according to the level on which you are established in your own sel g fafgraert an Jwfa, o W-mamﬁlilaa

‘ GATHTET S 1l R I
this is that the entire universe is an expansion or mamfes.tatmn of the one and ‘ ~ When the gods in the form of sense organs are pleased with the
same consciousness. The material world, which is nothing but the gross or co '

. : i hey will
densed aspect of consciousness, comes into existence as a result of reflection s Offel;ed e the.m through ?acnfz;.:e ('.Vajm\;),’h?; Itlhtis gpera—
the consciousness in the morror of her own self. Everything that exists or Wi some present in the objects of S e PR
exist is already included within that consciousness. Everything that an ordinar n takes place, the objects of enjoyment (become i e
person sees as existing outside of himself and therefore, separate from him, all hrough the sense organs, and can be experienced through memory,
that to a realized yogin appears as identical with himself, or we can say hat (samkalpa), or meditation, etc. 2 .
appears as the extension of his own self. Therefore, there is nothing to reje ~ Because of the fact that the sense organs give us the objects of
because everything is one’s own self. In this context, the enjoyment of worl joym ent, we should give the same back to them. If however, one

objects (bhoga) is nothing else but the enjoyment of that same self present in th 3 X : : for thei
. ame to them for their
particular object. g S Dot reciprocate and fails to give back the s

> o N enj is a thief. The Lord has already
*' The word devah is derived from the root div, which means to play, to sport, £ ) th“oymen‘t’ then S‘uc,h = persﬁn
rejoice. : == e word ‘hypocrite’ for such a person.

|
* The word liberations (apavargas) in this context does not refer to perfect li
eration (siddhi) but to a lower type of liberation.

12. Nourished by yajiia, the gods will give you tl.le de-
sired enjoyments. But he who enjoys these gifts w1.thout
- offering anything in return to them is merely a thief.

b

IS is because the objects exist only in relation to one’s sense organs and atman.
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He who desires perfection (siddhi) or moksa by easy m

hould enjoy the objects of enjoyment available to him on} - vaf T T |
should enjoy the obje oyment available to him only with- o y ¢
idea in mind to bring about detachment by fulfilling the cunos‘ erq'l‘a PEE DS W nex il

the senses. 14. All creatures come into existence from annam;

L annam comes from parjanya; parjanya comes from yajfia
FARTETRT: |t EECI'% Hafehfeay: | ‘ & and yajfia is born of action (karman).

YA | T YT TIOR3 | w4 vEigd fafg sEmeEgsEEd
13. The good men, who eat the remains of the yajiia, k. AT WA W fret T wfafBam i gu

are released from all sins. On the other hand, sinners - o 15. Know that action comes from the Brahman. The
who prepare food for their own sake eat their own sins, 3 Brahman springs from the imperishable (aksaram).

Therefore, the all-pervading Brahman is ever established

HATIHAAAERETH ARG Asvaf - , e
HARAGGE], 30 U6 o YR qErgadr | 379 =9- ﬂ S — ST T E D e pICHIEAGIBECa
TTAIUAHURIRN AT - 3T AR o e oy sty fafemfon syafe | e et — stfafepemiface-
ﬁsﬂﬁﬁmmmiﬁw‘ﬂ"m« R MEgaAHANETET A | W 9 ge— I T
wdfefeat:-guyd=<1 A §  AHEROIE G- sifeey i e | A 9 wH:-TRamfe g |
Toyere fawasint wWer = ‘ senedfie ag g —ﬁﬁ
Ta 3T -YIRINTES a9 1 23
Those who enjoy the objects of enjoyment just as their dut

following the sastric injunction, and who take them only as intet
mediate activities which do not give any independent results; an

who ‘eat’ (asnanti) (that is, who are established in the very heart " = g W"' m sty 79w,
their consciousness) ‘the remains’ (avasistam) (which is food cha (Q L I — ST
acterized by the bliss created as a result of abiding in one’s own sell fﬁh‘ﬂﬁ U W JAHERT, ¥4 g T4

which is one’s own innermost heart) of ‘sacrifice’ (yajiia) (which AAREEERIE ) ‘Eﬂﬁ—m feroa e Raer: | 31d e
characterized by the gratification of the groups of gods in the for oy e oEg  gdTd wel  HE yfafgaq—

of sense organs); these kinds of people who desire the enjoyment =27 11 4 1l
objects just as a means to achieve that bliss (of being established | 3 ;

one’s own self) are freed from both good and bad impressions. O ~ From annam * which is an undivided object of experience and
the other hand, those who under the influence of ignorance mistak = Abhinavagupta
the enjoyment of gross objects as the highest and therefore thinl '€ synonyms of the word annam, i.e. vidyd, kala, maya, that Abhinavagup!

“ : L » : Sinverse 14 five sheaths or veils (karicukas). There are five
We are doing everything for our own sake”, such people are SEEuy » Cukas: niyati, all;:;:zn (:zz::s ;:zjdz:d raga. All these five kaficukas have their
by the good and bad impressions. 8in in maya farrva, Maya tattva is responsible for binding the individual
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entators have explained this verse in thf.: followmg
mrsrt]uff (annam) is responsible for the creation of vari-
h the process of production of blood and semen.

which has other synonyms such as maya, avidya, kala, etc., em
the multitude of creatures. Annam comes from parjanya who (; ¥
enjoyer of the object) is of the nature of consciousness. This is p a rainy cloud (parjanya), which in
cause the objects of enjoyment gain their existence only as a resy 4 this food-stuff comes rorl?f e comes from action, action from
their contact with the enjoyer. Parjanya becomes the enjoyer throy o comes from sacrifice. Sacrl 1:;1 imperishable (aksaram).
sacrifice, which is the act of enjoyment. The act of enjoyment jg owledge and knowledge from eitituﬁe of creatures are sense or-
result of freedom (svatantrya) of the kriyasakti * of Paramesyg - Yet others eXpl?m tbat the ml(; nd on the five-fold objects of
This absolute freedom (svatantrya *) is the unbroken flow of oans. which (for their en]oym?nt) e‘f’e ‘ovment are a manifestation
sciousness because of her permanent contact with the highest = syment. These five-fold Ol_)JectS E- erSlJe(l’g is nourished by the proc-
man, who is nothing else but Mahesvara. This Mabhesvara, who p f the arman. Thereforg, the atmal;l 1m Livresent Brahman is estab-
sesses the fullness of the power of freedom and who is unlimitedr bjects, and the omnip

; fo
Qienjoyment Ol 0DJCBL3 :
: ; 2 i . made of action.
eternal, gets manifested outwardly through this power of free do tched in action because it is mad

(svatantrya). This highest reality, i.e., Brahman, who manifests itse = g £
wd vafdd ek Tadads 9 |

Othef cO
B The food-
s creatures throug

externally and is pure and unlimited, comes from the imperishab

(aksaram), which is the singleness of consciousness in which all t a amm e ured | Siara i gE

waves of his glory come to rest. » . follow the wheel
Thus, this sacrifice is well disposed, which while carrying tk ~ 16. He who does not h?re‘on'e;:ﬁh i 1o e 1

six-spoked wheel grants liberation through the upward facing t g thus revolving, whose life is Sin "n vain. O Partha.

gle of this (six-spoked wheel), and by the downward facing triang gratification of the senses, he lives 1 >

grants worldly enjoyments. Thus, the Brahman, who looks magpnif 3 reaf Il 28

cent because of surging waves of both knowledge and ignorance, B e ArgeRUfd | qqHA: | Fd: | HERLLRULIIS :

i e T ‘b ~ One who doesn’t accept this well-established path is a sinner

- . - nses but not in the arman.
self by creating an illusion of individuality. This is accomplished through fi because he enjoys only in the field of se
karicukas. Niyati binds an individual self by creating the impression that he 1 arEa: |
bound by the law of cause and effect. Kala binds an individual self by creating t i TYgrefad EerEqay i
impression that one is bound by time. Vidya binds an individual self by crea n y ?:Fl?f q mﬁ ngell
the impression that one possesses only limited knowledge, which is dominate : I o Wﬁw AL
by the notion of duality. Kala binds an individual self by creating the impressic ] als . - n alone, who finds
that he possesses only limited power of action. Raga limits the individual selfb : 17. But he who rejo‘lces in the a{ma ontent only in the
creating the impression that he is not full or complete but possesses limited na 3 satisfaction in the dtman, who is ¢

: ¥ : B _ . : o do.
ture. It is because of this impression of limitation that one feels a need to posse dtman, for him there is no action that he needs t
various objects, which in turn would help him regain his fullness. This is the

reason why one develops desire and attachment for various objects.

: ] 4 Yo @@ Fadel AgHae wIA
* Kriyasakti is a power of action of Siva through which he brings about the ;

: ofeaurer: 1l ¢
manifestation of the variety of beings, which appear distinct from the Creato 1 AT '{Téqm E'F%F{ 2

and mutually different from each other. ' i . thing to gain from the actions he
* Svatantryasakti is the absolute freedom or autonomy of Siva responsible fol RS Has e a1y i gl ft undone; nor is there any
creation. As the principal power of Siva, svatantryasakti contains within hersel = has done or from the actions le )

all other powers

that will bring creation into existence. The process of creation It
the result of the o

SE.
living being on whom he needs to rely for any purpo
utward flow of bliss, which is the very essence of svatantryasaki
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: 3 i FHUTgar-d: |
SHAE] — h AT S ARG Frofel: HTOMFONY THAT | 37 3 afy g T T6d g 2
Ty ReEeTe fregE w0t o q aigEAEgEn W R »
R — S 3¢ 1 # 22. If 1 did not tirelessly continue to engage in activity,

mor() L f b example in every
One who rejoices in one’s self alone (atmarateh) remains e O Partha, then men would follow my p

gaged in activity only because this is the nature of the sense o gal ' way.

which remain active regardless if one is active or inactive, Such

person does not engage in communication with other living beir 8 wagﬁ'ﬁ et A @'ﬂf 2 QEE‘U
for any selfish purposes. He, knowing his duty, performs it in A = wat W-rﬁqm; T U RIB U

cordance with sdstric instruction. | :
23. If I would not perform action, these worlds wou

;ﬁmfg‘ . i '. ; perish and I would be the cause of confusion and of the
' HOTIHARI 11 R I .  gestruction of these creatures.

19. By action alone, Janaka and other kings attained f qEEEE:  "ad w1l wH W
perfection. Even looking for the maintenance of the ' . TR m ETifa gEE: 0¥

world, you should perform action.

24. Therefore, remaining unattached, always perform

TS Feamy fagt SHeREr gemm: 1 2] 0 ‘ J " the action which is your duty. Engaging in action truly

‘ unattached, man attains the Supreme.
King Janaka and others have been mentioned as examples ¢

those who attained perfection by merely performing their duties. T a‘,‘ﬁ'ﬂ'ﬂﬁﬁl’{ﬁ‘ qar @éﬁa HIEA |
| y g RETed, 11 R4
JUSreRfd ggETeaad 1 4 i .
: b 3 ~ 25. While the unwise act because of their attachmen't to
| g W mﬁ WRoll = ~ action, O Bharata, so the wise should also act, but wllctlh-
20. Whatsoever is done by the greatest of men, the very ~ out any attachment, desiring the welfare of the world.

same is followed by others. Whatever values he sets, the
rest of the people follow it.

f STeres TRt s e e T
= & wrerifi et firg sy feg :

HTEHTH mﬁﬁuwm@wﬁm'm
e o 3 wom weeH i e

TAAHAEHEE  Yadsd @ wefTue N SRR feE W | A FHared 9 7 A wEgara
21. There is no action in the three worlds which I need THRI = Tafaqe | s = fafaehaf<an u )
to do, O Partha; nor does there exist anything T 3 I Yo —faamer aut TS
unattained for me worth attaining; nevertheless, I en- < il s S TS

gage in action. TR Y fm TR
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The purpose behind performing acts even by such a persg - 27. Actions are perf.ormed 'by the 'gud[l.a.?dtl)lzlloilg:g};(;
has already attained perfection, and therefore has his mind fiy Prakrti, each following their own in 1v; - thmks «
isfied, is to educate people. Here, Lord Krsna gives himself - whose mind is confused by the sense o )
example. The actions which are one’s duty should be performe : - am the doer. 3
out expecting their fruit. Furthermore, if one who had alreas

tained perfection would not perform any act, then chaos woul mﬁq@ ger: fea s fFa<d qegR
vail in the society. This is because people would not follow the e 7 faTcHT ST 11 9 I
established path, and the firm faith (in that well-established. s

would be shaken. In such a situation people would not be t

experience the consequences of their past deeds or to follow

knowledge. Therefore, they would become indifferent. 4 _

Because ordinary people are not purified by the right kr A

edge, inactivity of any enlightened person would do them great i a?erl%lﬂ m Wﬂﬁ[‘“”lﬁf: |

by making their minds unstable. Therefore, the enlightened. 4 e T sﬁ{ T 7 G d ¢

In this regard the Lord said: q . 28. But he who knows tbe truth al.)out the distmc.t:l(lln
‘ petween the gunas and actions, O Mighty-armed, think-

. 0 ing, “ ” remains unat-
i | glE‘ﬁa ﬁ‘laaalql aiﬁ'Fl'r;'_vlTC[I 1 . l,dehe gunas act among the gunas
S, HeshHioT fagrgen: FErR I R8I - .
| T, Wptd: whdfq, WA TR - s

minds of the ignorant who are attached to action; th 11 ¢ I
wise should direct them to enjoy all actions while dull !

engaging in them himself. : Hafeafierss ﬁﬁﬂﬁﬁiﬂ?ﬁ

: {e who knows the real nature of gunas and action frees himself
T < g i g | T T e g el this insight, “If Prakrti performs actions, then how could I be
b e wtafy 3 with their results.”
SRR 1 | verse 26, the Lord used the expression, ‘those attached to
(karmasarnginam). In the following verse, the Lord will de-
> the nature of attachment to action.

i Gunas sattva, etc., which constitute Prakrti, perform actim‘l.
- r a foolish person gets himself bound by believing that he is
,a' ')

OCTI.

should never act in such a way that would harm ordinary peop!

26. The wise man should not create a division in th

Knowing this, a wise person should engage in performing
tions so that the minds of ordinary people don’t become unstabl

In this verse, the Lord has used the word ignorance (aj/idna

the next verse, he will identify the type of ignorance that he B iwrw:{a'[: Ee ) MI

mind. 1 | TNgrafaE wergata e i R1 1
Uehd: foramronts 1ot @wifor s 29. Those deluded by the gunas of Prakrti are attached
EgR(aUerr  watsfafa  ==a n 91l 0 the actions of the gunas. He who possesses knowl-
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edge in its totality should not disturb the ignorant, v 7 e AT A HfgAfchaERd, IO T S 32 1
1 ial g 9 E i
1 e When one’s mind is established in this kind of knowledge one is

fadaf-afinge: g Fay FHY Hel: St § ‘pound by any action he might perform.
ORI | TEHTEIh : T o hHATO1 SeHH N 32 1
T weH, 3 Tpeafa-

A foolish person plunges himself into activity (that is a .gj _ o I
performed by three gunas) because of the influence (power) of Prg - 32.Butthose who are looking for faults in this teaching
Therefore, it has been stated earlier that one should perform AC ~ and therefore do not practice it, know them to be con-

Rt

while being fully established in yoga. » ~ fused about all knowledge, lost and senseless.
In the following verse, the Lord will make it clear how that A ;
be accomplished. ‘ wafeiEg 9 ¥ T geioeaw  foren-sferd  s=mRonfe-

fereeard Il 3R 1l

f: ﬁF'i f ; ! b On the other hand, those who do not have faith in this knowl-
e GRS L L) e | 30 Ug : are destroyed because of constantly needing to face the fear of

30. Surrendering all actions to me, with the mind rest; jand death.
ing in the highest Self; freed from desire and the sense By

of ‘mine’, fight, relieved from the mental fever. |yl g @ Wﬁﬁﬂ

wfa waifor wifn ‘A wal'-sfs @, @ wi | Wt s sty frre: i et 3
el A8 e -3 Ffae dere fasdedEmEr 2 33 Every living being acts according to his own nature,
T 1 30 1 jpin luding the man of knowledge. All living beings fol-

} the laws of Prakrti. In this regard what could be

With the understanding, “I am not the doer”, the yogin sul - accomplished by restraint?

ders all activities to the Lord. He understands that the fully
pendent highest Lord is the doer of everything and that the y0
himself does nothing. Such a yogin, desiring to educate people,
gages himself into activity as if he is fighting a war.

9 = 7 e R s favata: wfa, siftg Fisfy
ITHS S | TEi ST A4 - e gt e,
_ NI o, 3 e s 1330
¥ ¥ uatng Freawdadta A@mE: | ‘, 'ﬂ%w>§cergma
mm W TARHT: | R I © man of knowledge does not behave differently from an or-

31. Those men who always practice this teaching of mine; man In regard to daily activities such as eating, etc. Such a
who are possessed of faith and who do not look for any °0 acts impelled by the three gunas. However, at the time of
fault in it, they too are released from action. : y°gm is liberated because the elements get dissolved into
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Prakrti, and the atman is by nature not involved in any activj oA AT . .
fore, there is nothing to be caught into the circle of births and gt Cxl u’gﬁﬁﬂ Y =’ geu: |

Then how is it possible that people believe datman to be bg - aﬁm“h‘SﬁT TACTHES frafsa: n 30

The Lord explains:
juna said:

TR a0 § ill-
staRtzaad 6. What is it that impels a man to commit sin, unwi
T Ayt TRE ufufert :I o ‘3"3" el g it

X1 o

<suiy § . . I gadd ? o I
34. The senses possess attachment and aversion in rel i e faeey S wE T ? Ffa W .
tion to their object; man should never come under the A saHRE - ErH 4 ARG W
sway, for both indeed are his enemies. 1 reRoTTETEfa | FIsd @ydl W, AR -5 gD

Srar @t fapn: wemieayaT) 38 I .
Wl fed g Wﬁﬁ:llaq it ‘gt @yl gfeed smTgeEgdrsd faeua:, 7 g

- NP
35. It is better to follow one’s own dharma, thoug A il s
imperfect, than to follow another’s dharma even if we If one’s dharma is inseparable frorp a person, then how is it
practiced. It is better to die following one’s own dhar that one at all gets involved in sinful a;lctmty? Th;r;iore, at
i : +ie8 point, one could raise a question about the nature of dharma.
that the diarma of anoehie which brings F S at is the nature of dharma, which is said to be inseparable from
. Ving i ?

YRt 9 yfafawd Wi g6 = TEifa | 7q: wHin SR iing beings?
fargamei =, 3fa wwmfy ‘fﬁﬁlﬁﬁﬂ%‘l’( TR The answer to this question is that calamity is not created by the
forors: o — sy nce of dharma, but by temporal concealment of that dharma

K i~ g i ch resides in the hearts of all living beings.
HIUUAUIHH] 574: | TWHH & TRt WRafEe @i
FHizRfy Rl Sgead—saama: 134 1 - sthraTaETs

A person who is bound reacts with attachment and aversi . ®H U HhiY T SOUESe: |
regard to various objects. This is because such a person wrongk i W9 HETqra fagAte Aftorgu zen
sumes that he performs action. Although both the yogin and an ‘ .
nary person are equally engaged in activity, such as eating, ete: The Lord said: ;
there is a difference between the two. The following is my th 37. This is desire, this is anger, and its source is the
the yogin is not bound either by merit or by sin because he is d - 1ajas guna, all consuming and most evil. Know this to
of attachment and performs only his duty (dharma). One’s be the enemy here on earth.
dharma is deeply engrained in one’s heart and can never Bt
doned. There is no living being that is born without dharma. STz IEr Ee I L2 113:;%[; Q?ﬁ T  HEEE

fore, both the yogin and the person who is bound cannot abi SCIESES T T seEETTE S | T 9 -
their duty. b ‘
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qaH HAYHAI— TR Reh: ; Hed: 9 %ﬂﬁﬁ SHIY Td YT9SRT | } Lord Krsna will answer these questions in the following way:
= Aol wT= SR 39 1 7

- gfywrErar
T SdfgUEae FOEEy | 9% B GO WE; - :m:m-a—;gﬁgq-rﬁrrgazgp
TS 3T b . o g

= , | qEaA A oeaaard fagfan 3

In this verse, the permanent bond between desire and anger
expressed through the pronoun efad, which is used twice in the
quarter of the verse. Because of the fact that desire and anger |
permanently connected, and because of the fact that one cannot ex
without the other, the Lord expresses them as being born of the sar
nature. 1

Desire is responsible for the destruction of the experience of : s 1
highest bliss, which is inherent in dfman. Anger, on the other ha R m@:—wﬁmﬁsaw Ay @ A A e
generates sin because it prompts one into sinful activity. Therefore O,  aSas] g EHEdd:-amHeE | S T
wise person should understand that anger and desire are his ene ni - 701 32 |

Both desire and anger are very subtle (suksmah). This is to say

‘, hat they cannot be noticed at the time when they appear in thg senses.

" During their existence they appear as if they were born to increase

~ one’s happiness. However, in reality, they are products of suffering
" and delusion because they are of the nature of tamas.

vaEE ®mY FWT we ¥ famddl x
ferureren: ferAmamEHTEeE Te9d: 11 3¢ 1l , FOFLTE O WREEETSE: |
. IEgRISTUHEET gRt: UTISRHTH: 11 %o 1l

 The Lord said:

. 39. O Son of Partha, kama and krodha are subtle a_nd
are the biggest enemies of embodied beings along w.1th
the sense organs. They abide in the mind as if to in-
crease the happiness, but in reality they exist to delude.

If desire and anger are responsible for the destruction of the hig
est bliss then by knowing their real nature it should be easy to d
stroy them. With this idea in mind, Arjuna asked the following que

tions:
13

Arjuna said: _
38. O Krsna, how do desire and anger come into exist- 40. This horrible enemy in the form of desire and anger
ence? What makes them grow? What is their nature and 3 is born from the satisfaction of belonging to a particular

family; it is of the nature of arrogance rooted in the
sense of egoism, difficult to cross by the sinful ones.

| wy_gerfaE;, opd A1 - g w1 3T
- WER-3EEHR 3fd1¥o
2 ' | The word stambhah refers to the feeling of pride or arrogance

How are desire and anger born? What is the cause of thel ;fOr belonging to a powerful family. From that pride satisfaction is

growth? What is their nature? What do they do when they are bom, as when one feels, “I am like this, [ am powerful, etq.” There-
developed? fore, it is said that this enemy is rooted in the sense of egoism.

what is their role?

3 Al o wRol, 969 9 1 }Y:, TEY I g, S
we1vyay frmmafa—fa +0fa 2 sfa w1 3¢ ‘
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TiaE fadiy vieens gefa =) X
W AR A Higaw 9gde: 1¥g

41. This enemy destroys one’s happiness, it creates nus.
ery, and by continuously deluding one, makes him fear,

314 wd o TeigHdsimmEyE:, gEafeysn 9 w9, o
TAT: GG 1% 1

Therefore, kama and krodha increase because of pride. They z
of the nature of arrogance, which is rooted in the sense of egois
They are born from the feeling of satisfaction (sukha buddhi). This
how the Lord answers Arjuna’s three questions. :

W U wHept Evomielt omeE ,

W:W?ﬁ e ATHUMHASE: 11 ¥
42. This despicable and disgraceful enemy is always in
search of loopholes, O Winner of the Wealth; it is of the

nature of delusion coming out of rajas, and it representg
the biggest problem for human beings.

Chapter 3 103

|  This is because anger originates in rajas and culminates in tamas.
qﬁﬂliaﬂﬁl aIEﬂQTSSEQiI o B
FefleaATgal  THEAT  AATEETa: 1 %3 1

43. As fire is enveloped by smoke and a mirror ob-

structed by dust, as an embryo is enveloped by the womb,
5o is the arman covered by desire and anger.

W"T i, T, g A
e —3ATcHT 11 ¥3 |l

By these three examples the characteristics.of (‘iesire and anger
s pointed out. The first characteristic is that it is dlfﬁcult' t(_) get rid
them. The second, it propels one to perform wrong activity. And
;third, that it is liable to criticism because it abides in a shameful
ace. The pronoun ayam in the verse stands for the atman.

: . HWEIUT T U ¥

g w fa foxfn Ja-‘smw ety el " 44. O Son of Kunti, knowledge is veiled by anger, that
TR '—%fd | o = Hiaqerdy | ~ eternal enemy of the wise, being of the nature of desire
315 a1 - and as insatiable as fire.

FSHIYA! IS TEIT TG ATAT AR | '
oaEgsS o U g6 vafq wieTe |  BEET T qaed SeR =-3fHe AHeE-
REGARTE ST |l ¥ |l

3fd | 9 YgasHEy s 1 ¥R 1l

Kama and krodha always look for loopholes or defects in p
ple’s thinking, through which they can destroy the hopes of a p
ticular person in this as well as in the other world. As it is said in|
section of the Mahabharata called Moksa Dharma: 1

Arjuna said:

All efforts of an angry person are rendered useless by he
god of death, whether he performs sacrifices, charity, an@
austerities, or pours oblations into the fire.

\ Anger is described as kamaripa, i.e., possessing the form of
e, because it lives and flourishes in desire. Anger is like a fire
:,‘—"" can never satisfy because it burns one’s happiness in this as
11as in the other world.

sheanfn wir afigTrentugrTged |
| Uifddmadw  grmge S s
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: i iiana), which is the highest
45. The senses, the mind and the intellect are said tob 1,00, Because t?oth ngl.n kno»;il::gie; (tj}:t: aczivity g g i
s, R P e e s Vel pahmar, 414 18" aCtt‘)OH: wer Therefore, one should give up an-
these, which delude the dweller in the body. ] iiaana) are destrtoyesciln y anger. )
: \ * which generates sin. _ ]
gfaﬁ'g famfa “"Tf “ whl':hvirse can be interpreted in yet anc?ther way. If the c;)fn
i SECI] s garcqu ik 9 - Th’l'anavijﬁdnana's’anam is taken adverblall.y in the sense o fll":-
SHIHTEAT | 94T gAfg—4d | Tl gal-fe3 | Tagny oL dejn’:al tatpurusa compound, then the meaning \;\Igulqtbgt;s r(l; )—/
{FH rerafa o ' by controlling it eithe
e il B .. 1d destroy or prevent anger nix
-3 o n'li(::ie istouknowledge (jiana) or intellect (vijiiana.) The purport

. that even if anger is created in the sensv.:i Ori?nzror:/ ::(;Lfll:n[glz
First, anger appears in the sense organs of living beings, fo llow it to enter the mind in the fotl;n 0:6 :k:loui d n’ot use it in the

ample, when the eyes perceive the enemy. This perception first nters the mind in the for.m of dOfl;ll ,tp i i

ates anger in the organ of perception, i.e., the eye. Then anger en ecision-making process, 1.¢., the functio

the mind in the form of desire. Then it enters the intellect (buda '

where the decision is to be made about the nature of the reac

towards the enemy. In this way, anger creates confusion and destr

knowledge. f

" In the following two verses, the Lord provides reasons why one
hould conquer desire and anger.

; - giegafur qoagifeds: o
In the next verse, the Lord explains the means for remoy ' , .
anger: A R, T gﬁgﬁ g.a qas] @1l
"‘ ‘ ' ir objects and the
47. The senses are different from their o
TETEfufEaTaet e swade) | -

qr = Wﬁ'@‘l m mind is different from the senses; yet intellect is d[i;-
. i .‘ d . . . e
¥& tinct from the mind, and that which is beyond even

intellect is the atman.

46. Therefore, having first restrained your senses, 0

Best of Bharatas, eliminate this evil, the destroyer ' 'Q?I . ut AT |
both right knowledge and right action. s ) %@ 4 Se-Gl A g
: e w wETEEr el gUHEH
(—FrefeRf=ay som 1 78k 48, Thus having known him who is beyond the intellect

Tr—e, foue S— st gl et | fe—aa:; s ~ and having stilled the self by the self, O Mighty-amf;’

FIH T | FA— T — T fam— s = TR — R ¢ ~ kill the enemy in the form of desire, difficult to conquer.
sfa s sfsiqen deed 7 R defed @ 1 " ot

Fferganfafa aread i s i i W sfmfnn wemenfpEEEf | AR ﬂl;'aaq'“

: q BiftR: | 3y aeraTTaE @ S | T i

3 gfh velrhgae 4 | R e @ s ? 3 TeeRieEd: | T

‘One should restrain one’s senses’ (niyamayet); this is 0 3 —a3d: T ad qﬁsm;—‘m'—gamr |

that one should not accept anger in one’s sense organs in
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@Qmsﬁzzlm@aqﬁ@fwmwﬁwmﬁ _ CHAPTER 4
- ._ a .E = . ﬂ ﬁm ﬁ = . 'Q"z‘ | olia
RiCe AR

Senses differ from their objects of experience, such as a pe S
who is perceived as an enemy. Mind differs from sense organs, ar
intellect from mind. Furthermore, atman has an entirely differe

*
: 1 e faamd d@nt deaTEEead |
nature to the intellect, etc. Thus, having this in mind how can it ¢ - Wﬁ e WW nen
possible that mind, intellect and arman could be disturbed by tt x

anger created in the sense organs? One should carefully contemplag The Lord said:

this point. 1. I taught this imperishable yoga to Vivasvat, Vivasvat
Those who are initiated in esoteric teachings understand thj p;es ented it to Manu and Manu imparted it to Iksvaku.

(verse) in the following way. That which transcends buddhi is tk
Td Wi aewar fag

highest egoism (parahamkara), which is characterized by the expe
rience, “I am all this universe”. This experience is the experience @

the highest non-dualism. Therefore, that which is complete in itse r H m Hedl A g WU RN
(because it does not possess parts) cannot conceive the notion o - Thus having received it through the tradition of teach-
difference that comes out of anger. Therefore, having attained the . e Hhus ) e knew it. But after a long time passed,
experience, “I am all this universe”, which is of the nature of highes : ers, the royal sages : ti'li s yoga has been lost to the
consciousness, one should get rid of anger which is an enemy in the £ P Scorcher of Enemies, ’

form of ignorance. . world.

Tl e = yewrEfa i R
A SR<E 9 As=aaiaTssty| b

yrenfaafa | i by the tradition
; —at,—(zﬂ‘q Although the science of yoga was pass;d down '
il L el | of teachers, at the present time however, this knowledge is lost. By

this verse, the Lord shows the glory of this knowledge as well as the

SUMMARY VERSE: difficulty to possess it.
One who approaches one’s wealth, wife or even one’s 4 3 ; iR )
body with a sense of difference from his real nature, LRCIERE] asa par i g :
what kind of harm could be done to such a person by 4 wwhista o w@r 9fa = W" R

2 - . f) |
T REA* s pomhe 3. This same ancient science of yoga, I have today im-
parted to you because you are My devotee and My best

: k. friend. This science of yoga is indeed the secret supreme.
3t sitwerae g TSR TR R R :
sitgragiareauy gararser: n 3 1 1
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wbIsta § @ Afa; © 9 qeE: TE 9| ey ﬁsﬁrmwwﬁﬂ'
oA | 3 g faeme fasor wrer=, TEEE SR | U i . yefd WEUgE  AEETRATEHrEEAr & |
6 Wi WuH, 7 At a2 -' 6. Although being unborn and of imperishable nature

ST AT AT Tk Theiehg Toofa- - and although being the Lord of all beings, yet by con-
trolling My own nature I take birth through My own

You are My devotee and My best friend. Here the parti 3
f 4 : P power of creation.

meaning ‘and’, expresses its (anvdcya ?’) meaning. As in the s e
tence, “Go around searching for alms and (by the way) bring ba . Fger 9l fg i TarfAdata WA |
your teacher’s cow.” In this sentence, which is connected with t 4 . . nen
particle ca, the first part of the sentence is dominant while the seco R Wm AQTHI W
part is subordinate to the first. Similarly, in this verse, for the teach 7. Whenever dharma is in decay and adharma flour-
who is Lord Krsna, the fact that Arjuna is his devotee is more impe _ishes, O Bharata, then I take birth in My partial form.
tant than the fact that Arjuna is his friend. :

Although himself knowing the nature of the Lord, Arjuna as  geprart-hat T’TWWWSﬁ f{qﬁ
the following question for the better understanding of the people. TR e oTHadl  STCHIS ﬁﬁﬁf | W—W= M=

o e m@wmﬁi—mﬁiﬁmﬁ: ne i
gt QHH‘T T UT S m g .Although in reality unconnected with body, the Lord, b_eing th'e
W o - sintainer of the universe and possessing perfectly all the six quali-

Eﬁm mﬁ Ycharatan g carnates himself in his limited form because of compassion

all living beings. The word atman here stands for the fullne.ss qf
Aiuna ol i these six qualities. The word ‘partial” or ‘limited’ (amsa), which is
4. Your birth was later and the birth of Vivatkiuuy ature subordinate to the fullness of atman, ?n.dicates that the Lqrd
earlier; how should I understand that you really did teach 25 on a body endowed with the limited qualities of the arman with
yoga in the ancient times? - bose of uplifting the people.
: ! . uftmuma wryE faTeTE = geRar|
g W ST S a9 AT | - : frogn @rNC
P 9¢ @aifr 7 ded gl il 8. For the protection of the righteous, for the destruc-
“ tion of the wicked and for establishing dharma, 1 take

The Lord said: . birth in diff
5. Many births have taken place for Me as well as fo _ § JERSAEICIL ABES.
you, O Arjuna. I know all of them but you do not, O - W wd o feamd ar afe daxaa: |

Scorcher of Enemies.

4 T 3 et wmfa w@sAn R

¥ Anvacya is one of the four possible meanings of the particle ‘and’ (¢a).
When used in its anvacya sense the particle ca connects two items that are
of equal importance.

Cience, satisfaction, beginingless knowledge, absolute freedom, eternal
f-ending power, and unlimited power. (Netra Tantra, 21.27/28)
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9. My birth and My activity are of divine nature, whatever manner men take refuge in Me, in that

who knows this reality is not reborn, and after leayi 1. In
hi okl CORESHE MO A SIS i same way | favor them. Everywhere, O Partha, men
follow My path.
SR, 7 FHf: | FHI e —weramERET | 7 e Rk Wﬂq’a;%"“‘a e ﬁqﬁgq TREITEI | @qﬁﬁa
HHAATHS T, VIST¥E Wagrgeaas S 1 R |I i =t F ¥ Syl ; et AT '
My birth comes through M aya ( ) - S | mﬁm %W’I?:ﬁﬁ ﬁﬁw Wgﬁ” qaﬁqu—
y own mdya (atmamaya) and ki s : ‘ ; £ .

edge of yoga, and it is the result of My own power of free 20 "GI(l b ¥l
(svatantryasakti *). Therefore My birth is of divine nature an —Wﬁm LAY
not the result of past actions. However, in the case of the Lorc " Those who seek My shelter with whatever understanding they

tions are also divine because they do not bring about fruits. One oht have about My nature, I bless all of them by taking that par-

knows this reality and is capable of perceiving thi ity in his :
g this reality in hi r form which also belongs to me.
self undoubtodlykiows the real fibirs of the Lord J .~  All beings follow My path whether knowingly or unknowingly
1 ¢ absorbed or unabsorbed in Me). The path of sacrifice such as
AATHARILT  T4T HgAQT84dT: | . tistoma, etc., is not a different path, i.e., it is not the path that
arga‘r AAAET HETIHTTET: ssn’t lead to the Lord. Everything in the universe follows the Lord’s
o FNRee ire. This idea will be further explained in verse 13 when the Lord

10. Many, freed from attachment, fear and anger, A say, “I am the creator of a system based on four castes.”

sorbed in Me, taking refuge in Me, purified by the aus Other commentators explain that the word anuvartante, although
terity of knowledge, have become one with Me. 1 [in the present tense, conveys the meaning of the injunctive. As
- e Vedic injunction, “One takes a sodasina pot during the ritual
a1 39 fae=: qmamﬁ@waﬂ Rt fe " @tirdtra.” Hcre the verb ‘(t}}ey) talfe’ (grhnanti) is used in the
O et e ) ' ent tense but it stands for the injunctive, i.e. they should or may
(T THATHT: 3 sodasina pot. It is the same with the verb anuvartante, which
qd:— | the present tense but stands for the injunctive, meaning they all
uld follow My path.

Those whose anger, etc., has been extinguished — becau .

of their desires have been fulfilled on account of their identific:

yvith thfa Lor.d and because they perform their duties without ex ._ RIS & fori m N %g St
ing their fruit — they know the Lord in his real nature. ' m fE' Tﬂi& S IE D W‘aﬁ HHST N RN

q QAT W YUT AT WSTEEH | ] ‘:3 People desiring fulfillment of ritual acts make of-
ferings to the gods here on Earth. Quickly comes the

qH aEigadd weT: ured wan: 1 gl ’ﬂlccess born of action in the world of human beings.

¥ Svatantryasakti is the absolute freedom or autonom iva, whichis .
y of Siva, S 3
it qa a.l% %ﬁl“wiaaﬂu |iqr3=1iﬁlﬂ 5':[ " z? "
» ) i

responsible for the creation.
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Only in the world of human beings is there a possibility of el gedl gfasligaeedd o1 — STaTIRAAT

ing perfection in both enjoyment and liberation. 4
: fore, having purified yourself with this understanding, you

L @ i : Ei’ all 'QE Wﬂﬁi‘l’ﬂﬁ: l 14 also perform action, which is your duty.
T wHAEy 31 e i be teached
b W" 31 ~ Now, if somebody would say that perfection could be rea

ining inacti t this is not correct
13. T am the creator of a system based on four caste ly by retpamglg :::;‘;t.lve, we would reply tha
according to the division of gunas and actions. Thoug| derstanding. Because:

I am its creator, know Me to be the non-doer and in K ) :
’ : aamra'am-— | 9=1; ad:
perishable. E W e i
: %m&mﬁﬁrmmﬁﬁml
9 swuifor formfa 9 9 & wesfa) o yaeEh IeTe WEEasyuT il /& 1
3‘[’?‘-[ wt st et @ qe 2\“'-"' . ci 16. What is action? What is inaction? Even the wise

14. Actions do not smear Me, nor have I any desire for * are bewildered in this matter. I §hall t;xplgl?r(::’n 31':::
their fruits. He who truly recognizes My real nature that action, knowing which you will be free

-v yll

not bound by actions. . _, purities.
r i srged = fa@wHuT: |
Y fod FUTERHCTE FHCT: | TRRiaTe S . Wﬁﬂﬁim iRt 1 R N
A | 3T FAYEHRO A TEaiaIgad; a3 gagl A . EHuTy diged TR U )
T 7 aRata e’ sfa Fen fagufa, @@ L " 17. The nature of action shoulfl, indeed, be known plc'lop:
HHfE: 1 % | . ~erly; wrong action and inaction should also be under

3 . le is the outcome of action.
How could I who am equal to akdsa be associated with any: e jiRed. Unfathomab
tion? The Lord is compared here with dkasa because he is free fi i | ) _fafeqeduafy e ¢
any desire. How can one who takes refuge in the Lord and whe 7 :smﬁ gﬂilﬁaﬁ. | dqr = | s
always and under all conditions aware that there is nothing r~~: AR — e 39 TyEY: | faeg st = wHfor ﬂilllit.il
the Lord, who is the abode of bliss, be bound by action? ey gegaeE: | SRSy 9 YERY HHiE—

5

T Fer Fa e ogdfa mmgfe IR T = 3 3 e s e, S
F& HHG qEE Yd: gaal meaq i u il T W T T o o -l

. - E e TEHY: YRR — g
15. Having known this, even the ancient seekers desir- NI

ing liberation performed action; therefore, you too per- TSsTmE: 1 Ro
form action, as did the ancients in old times. ] ._ .‘mﬁqfngrg_
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| A of the word

It is difficult to know the difference between action ar ¢hat he is not the d9er. On tpe Oth;rt:::’}::; ;iiives his own
tion. Even in the cause of performing (right) action, defects ; ani indicates that in the actions oh :s full; il 14175 4.2, A
evitable. For example, during the performance of agnistomg s, This is because such a'perjont that among all people such a
fice the killing of animals is involved. Similarly, in the case , [ this verse, 1t1S also p:lnte (Hlactions Having this in mind,
forming prohibited action something good is accomplished, B o is wise because he periorms armanently. established in yoga to
ample killing a wild animal, which terrorizes people, bring w could it be pO_SS'blef for?one "
relief to these people. ’, p the fruits A actlop Fure he is the doer of all actions, and

Even if one doesn’t perform action, action is still either ; " Therefore, when 'he is fl.cthC )e t;xen he is entirely free from all
cious or inauspicious. This is because the action is inevitably pp is in samadhi (prasantaltlv eL d said that although he is do-
on the level of speech and thought. It should be pointed out | ‘ This is the.reason el A thing. Or, while doing noth-
action can only be given up through knowledge.* rything, he is not performing MY iR%sk

Even a learned person, due to the mysterious nature of a  he is doing everything.

cannot be sure which good action will bring about good results .

by performing which action he will not be able to attain libera . e gd QIO Wm !

Only knowledge (vijiiana), which arises from taking refuge i ] < qAE: ufoed ECIEIRARL

Lord, is capable of drying up the fuel of both good and bad acti { mm i

This knowledge (vijiiana) will be explained later. » © 19. He whose every undertaking is free from desire and
In order to further clarify this point the Lord said: ~ motive, whose actions are burnt 1n the fire of knowl-

~ edge, him the intelligent call wise.
FUTgE T TTEERANT 7w Al : .
T g/ ATy | &eh: Freawdad il 241 m@m”mmwﬁﬁw, aifer
y D RERIR LS mﬂﬁiﬂﬁi‘\’q
18. He who perceives inaction in his own action, and i T ' o) | -
the action of others perceives his own actions, is wisé ~ The action performed by a yogin w}no has bum;tin?r Setr::ti)re &
among men. He is established in yoga and is the per- es in the fire of knowledge will not bring any results.

former of all actions. is (burning of the desires) has already been described and will fur-
1 ' be described in upcoming pages.

FHfifd— Ay FHg 4 rwdEcEtd yvaf w ; ;
FHFAY T—TWPAY AAFA AT TRqUierEETaT | . e wuwerEg e s
FE Td fgAr, FIee AR wAf 1 ordsE . wrvafuygsty Yo fefaeRtta /ol
e : ! g b 20. Having abandoned attachment to the fru_its of ac-
Fetfa 1 oma: el afr 7 fohferg Ffa—sequfroe i 2 i _tion, always contented, depending on nothing, even

indi ith ' i i i t act at all.
The use of the word karmani indicates that a person with - while fully engaged in action he does no
mind pacified perceives inaction in his own actions because he T P

- Sfiaehsfy— snfirgeie TaAsRin e 1

¥ See Abhinavagupta’s introduction to the first chapter of the Bhagava dgitd
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@ e AT ERAeEd: |
TR w4 w yfaetad 13 1

i from attachment, liberated, whose
R i and who acts for the

> : ished i ledge
» "~ qind is established in knf)w :
Frrsfrdafasmer IHHAURTE: | " Isnai::: of yajiia, his action is entirely dissolved.
- . f' .‘ ‘
VR Shael & Haagfa ferfeamm i 39 L et © | T — ST 11 33 1
21. Performing action with his body alone, expecting ' o q i
nothing, having abandoned all possessions, his heart and 4 FATHH,— Taed Ml

. \' i ‘ Vi ] i i € Sin lal' in
i 11 , i i : e In the erse, the WOI‘d Sacrlflce a_]n.a).lS used mn .th gu ‘ )

YRR shemres w5y TR, TR will be explained later. 5 o i
\ i ] { A 4 s ® . re’
HW“ R 1  However, since the word ‘sacrifice’ is mentioned he

; 3. g0 s 4 ribes its meaning.
Physical activity is such activity which involves operation briefly desc

the senses and is useful for maintaining a body. Physical activi toi wm Som gad |

not necessarily directly associated with mind or intellect. :
i A e SRIEHEHIEA I ¥
ATDTAVEIET  ggrdtal e |

The use of the expression ‘even while fully engaged in ae
(abhipravrtto pi) indicates that a yogin is active as much as it o

perceived by the sense organs of other people. However, in realj
remains inactive.

: ing. Brahman is the ob-
b ~ 24. Brahman is the act of ?ffermg. :
wW: fagrafast o wersfa 7 faeman 0 ~ lation poured by Brahman into th; t‘greftil:; 1isnB£me’;
_ must go who 1s 11
22. Satisfied with whatever comes to him spontaneously, To Bralillma:} - .
transcending the pairs of opposites, free from envy, bal- = through action.
anced in success and failure, even while acting, he is R : i 7o a9 | S—aHd
not bound. TRl —d T WA AT bl ¥
S o oaq; sfeeq) FERT—TEAS TS | SR
FHRAR G S e S aeh s Afhfaern gﬁ—aﬁwfuq@ mﬁi?rq, TG E:E'ﬂa
PTG T2 | 7o TS H0i a2y w4 4 4 Tafipier Rfrrem s T 3 Ak e | FfeE
T I 3 1 ; TRl — e W“’fa";a ‘E‘“’_‘“'E'” s a%a'"
i h S qd, ’
The use of the passive voice in its reflexive sense (karma kartc i SRt SR AT ATl e
prayogah) indicates that the atman binds himself by himself by . 1 &Y *ﬁmﬂ AT — STRIHHTHE poaiy
cepting impurities of impressions in the form of fruits of acti o AN ety ‘3 g W oy '—3f fe fraffea|
Otherwise, the idea that karman binds dtman is not appealing [ e T 3 m“ﬁﬁ:—m' ﬂm“
cause karman is of an insentient nature and therefore cannot be I 4

HIeE - o Y URfaEaeEeEReTiT Fagifd
strumental in binding. , i
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g to my own understanding and according to

GUSEL U e B 1 C o TS PR CON

3 secret accordm

& s ?‘"ﬂai‘:ﬂﬂ ﬁ:rqa'q - 8 i understand this secret without

ikt ; iy " e l?iflg i ;?getgf:\};?;'gzr;;l:tguz in the sky, as the highest secret
FHAIO A A femuriedifa = RIS e m?‘rtészal itself without oral tradition. e LS e
glauIsh: o 9 w gy ERIENERC It i ,.'" l;%me commentators explal?l tltltancl)]tizt:;r;ilel;er,ahman3‘.These
@w;_w . 3 SELEL ~erifice, such as ladle, etc., are all attri

tators should be ignored because they are not familiar with
en

Offering into the Brahman (Brahmani arpana) is an act of tradition regarding the highest secrets.

fice that emerges from the Brahman and at the end returns back
the Brahman. The oblation (havih) is the expression of the Brahy
who is the entire universe. In that Brahman, which is of the natug
fully pacified sacrificial fire (Brahmagni) in the form of the hi
consciousness, the oblation is offered (hutam). This oblation is
fered by means of a particular type of sacrificial act (Brahmakarn
which is also identical with the Brahman. And when that oblatig

offered it stimulates the sacrificial fire (Brahmagni). ;

25. Some yogins, taking recourse to their own sensee:
4 or .ans perform sacrifice for their satisfaction, yet sofrfnr
1 tal%e rt;course to objects (subtle and gross) and offe

side of which nothing exists that could be known.
If by the use of the pronoun tena (in the second part of the versi
the corresponding relative pronoun is understood, then the meanil

" ) L5 hman by means of pleas-
A yogin who is established in samadhi, and whose samadhi B 9blat10nd1m0 t::: df:rg rotfotl?:hém Y
identical with the act of sacrifice (Brahmakarman), unavoidably ; e 18 gpards, so
tains (gantavyam) the highest Brahman. In this context, Brahman s sheafon sufaa 4 feoar @=l-
the object of knowledge (jrieyam), because only Brahman exists, ol ', AR a-Hrewfent

. JH U &TUTZ aﬁa qﬁa m— E I ﬁ:ﬂ]’iﬂ:

A | o7 UG QAN - ETaedy W Wgé; £,
, A Wty | T 9 AT A AR

of the verse would be as follows: the sacrificer, who is of the na u E . o SEf-f Ffgememad T

of Brahman, offers an oblation, which is of the nature of Brahma b W . = S Eeea o=l

into the fire, which is of the nature of Brahman, in order to plea: EiEifaegamsdl e fras JermEm:;

God, who is also of the nature of Brahman. This kind of sacrific AT SREeT ARt | | = TR

action (Brahmakarman) is called samadhi. By samadhi in the fon TR wdefefTeE T3 HeATaeTn arqi—gﬂﬁ ECUBELRIRRE
of sacrificial action nothing else can be attained but Brahman, b ot ; aif | T SeTd T SO Fgfag:'-3fd| ’Sﬁtﬁ‘
cause sacrificial action is a means for attaining Brahman. Thus, t R/ A T T

earlier statement, “In whatever manner men take refuge in me” (cha) TFHIS odn: -3 Wl

ter 4, verse 11) is justified. 3

! ani), who
8 L - i urse to the gods (devani),
It is said that those who do not realize the real meaning of sa o Sqme A dal ha\./mg'ta_k o rehc‘oh ossess a playful nature, per-
: & OL S8 are their own senses (indriyani) which p £ ede f various
rifice attain only limited results, because they are limited by the form a sacrifice, which is nothing but the experiencing 0 Vat m
limited desire. On the other hand, how could those who know | Ay f such a sacrifice, yogins contem-
- ) T ects. During the performance of su
real nature of sacrifice as being unlimited and perfect attain limi - i .
results? o Thic - that oblations, fire, instruments, etc., are not identical with
This verse as well as other verses in this text expresses the higl & Brahm S ;ﬁﬁ " ifs s
est secret. Although I possess a limited mind, I have explained tk
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plating at the very root of this experience attain their own elf
yogins under all circumstances remain established in yoga;} -
precisely why such a person is called a yogin. The suffix jn ( TECL 1 e ind
word yogin) is used by the sage Vyasa to give this word a "Othefs offer sense organs into the fires of restraint. It ;ls e
permanent union. A ) that is restrained (samyamah). In that restrafmeind) Bt
Some commentators explain this verse to mean the fo "« gencrated. This fire is in the form of sparks (0 lm AR
Other yogins offer this sacrifice of experiencing objects by my e EC7 ned abstract form and which are 1pstrumenta in dry Tﬁ I;
sacrifice of the same type into the insentiated fire of the Brg E sires. Sense organs are offered into these SpARNE T

"._.,ﬁa A e T g’ (91, R L vl

However, I will comment on this verse in a way which is not i 4 deogins are called tapoyajiidh, i.c., those for. whom $apas.is
tradiction with what is said previously or that which will be s }a . apina
the future. Some, having been established in yoga, perform ex L‘ e;'e are yet other yogins, who sprrender ObJZCtS o s
sacrifice with the sole view of pleasing gods such as Indra, e o o, i b WISEgS an

possess many forms. They perform external sacrifices with th
tion that this is their duty and not with any desire for the resuls

Yet other yogins surrender even that to the insentiated e
Brahman. Thus, even external sacrifices finally reach the hij
Brahman. This is the reason why the Lord will say, “All thes

ions of past actions. The secret of these yogins is that they

. enjoy objects for the sake of giving up the desire of enjoy-
As I said in my Laghvi Prakriya : %

" The objects of enjoyment are not different from you, the

; . : ¢
enj ioyment is the identity of object o

knowers of sacrifice”. It is also stated in the Vedas, “The gods gn_!oyer. The ;e:rll.z;{;ym

form sacrifices by sacrifices.” * enjoyment and enjoyer

1t is also said :

WW Y o "ﬁrﬂ @ﬁw : Itis the highest experiencer himself,'who always 'fmr(liczveirey-
i ar4 m @ﬁfll 3y ] " where abides in the form of the object of experience, 1.¢.,

 the universe. (Spanda Karika, 11. 4)

v
. gatuiifzasuifor wroTeERHioT =T |
| mEEmEnTT SEfd Feiad e
§ q dmfafafzaeifi dom-m, @@ 'a? . 27. Others offer all the activities of the senses. an;i(i of
g ST foepfer: é'ﬂ A9 the prana in the fire of the yoga of self-restraint, Xin
W T 4 qUEE:| TR FERefay - i dled by knowledge.
feTda - rTarafREre St | 9
AT AT 1 Eerr e I GRS RIN
‘7 e safafs fe g favem 4 Tqdq: EiTdean: 1 k¢
ik Sl . %ﬁ?ﬁ - 4 i Prak iya was a devotional stotra written by Abhinavagupta which is
¥ sty T available.

26. Some offer senses like hearing and others in the: "
of restraint; some offer sound and other objects of t
senses in the fire of the senses. !
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28. Some likewise perform sacrifice by means of mate
rial possessions, by lapas and by the practice of yo 0.
while other yogins of rigid vows offer as sacrifice thy 11 pe explained.
study of the scriptures and knowledge. K

_ - Y S[Eft WUl WIorSu qEeTSw |
4 9 waq - SECRURE IR Le s 3 TOTATet egal UTOTEATHGEoT: 1R 1
RIEER i peie B R e w%?ﬁ. m’iﬂa‘t T Others intend on control of the vital breath _(prdna)(;l
TAIRETNT  as) [RENEIEAS e B e e 1 - 1212\;ing restrained the course of exhaling (prana) er:a
RIS TR AT EEARIEAII] ATH | 75 R i inhaling breath (apana), they offer prana into ap
eSS free fe e s -

' ~ and apdna into prana.
TN AT feraeatasan’ i (., ¥, 63 vt ). o IR R L 1 G L L S AT
%M 1 & =T s v ) - eW ' :1 30l
. _ . gEsoR gefad  aRefuaeReHT: 3
TS ST AT S hetar: | wareamg- '- i . ith the objects
TAHY -7 Hyfd weg- ' 30. Yet others, controlling the contact W

' ~ of experience, offer prana into prana. .{\uthth ?:esil:llgzcrg
Some others surrender all actions of their sense organs, the mij " are knowers of yajia, and through yajfia thet
as well as the activity of prana consisting of the expiration of |
g . .o cast away.

through mouth and nose as well as that air which causes urine
move downwards. (They surrender all these activities) into the f
of one-pointedness, which is called yoga and which is instrumen
in controlling the mind. This fire of one-pointedness, which
insatiated, is lit by right knowledge. The purport is that they g
objects either (really) enjoyed or imagined by the one-pointed mil

while at the same time they turn away from all other objects. It is s:
in Vijiianabhairava :

‘ . jfia and yoga yajiia have been ex-
: vya yajna, tapo yajna an 1 o s
| 'l‘hll? (i;ae foll):)vjving verses svadhydya yajiia and jiiana yajna
ned. 1N

When the mind of a yogin abandons one object, which
(mind) because of being under control does not move to
another object, then, by resting in the gap between two

thoughts the realization of pure consciousness unfolds, 52 7o e g -SshateTg e, ‘Iﬁg S
(Vijiianabhairava, 62) 8 Seft-Frymuaranafa | g4 3 G

* This quote from Vijiianabhairava throws further light on what Abhinavagy ToR:; g 9 &iadshed-H ﬂ

attempted to convey in his commentary on this verse. The purpose of this pa g T 21l 3o )

lar verse of Vijianabhairava is to instruct a practitioner to concentrate on the; -

between two thoughts or perceptions. The mind is usually dominated by the V2

ety of experiences manifested as thought, desire, etc. If, however, the mind i
allowed to de

~ opportu-
ablished in that gap that separats two thoughis,the one has e OPPC
velop another thought before the present one perishes and is al 10 experience the state free from MRS
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f
i f the subtlest level o
‘ i h the experience O ot! g
Prana, assuming the form of primordial sound (nada), ~.;mcomphshed tl;;(:;grdjamyd). s AR, pmctl?:onemdo::d-
its arising movement dissolves the morae (matra) of AUM g ed breath .(kum. AP (07 7 :
mantras into bindu, etc., * is offered into apana *, Howe .6 ces beginning wit e b - R
fering prana into apana a yogin enters into the blissfu] S

. with internal sacriﬁcesh ¢ sacrifices they become cleansed from
. = A v L1 es o
Innermost self. This process is known as svadhyaya, which is ® rsacrifice. Thmugh:he great delusion created by the impression
ble of making one’s body steady. The same can be done in th

A y ‘in- This is to say,

ther with its roots.
st letely uprooted toge

1 5 duality is comp

= potion of

ence of a disciple (sisyatmana ca *). Through the process of
the self of a student with his own self, a teacher, by causing the, 1 fq ®& TWAEH|
ple’s inhaling breath (apana) to enter into his exhaling breath (; r ‘ W

generates the experience of liberation (apavarga) in the self of

., 4 : peaad ll 3R U
s sl : . : i AR sEIaRE Fars:
ciple and in his own self. In this way he offers apana into p, ) . 4

: : ! jfia, which is nectar,
the fire of svadhyaya, which enables both to abide in the stz ¥ 31. Eating the remains of the yajna, \:/Vorld O Best of
bliss. This teacher accomplishes through the process of purifica Sl eternal Brahman. This 2

: N iy B ¢ each the jfia, much less
awakenlng, entering into the spiritual realm and complete unj - they ; is not for him who offers no yagjna

tion with Siva. Therefore, the inhaling breath (piraka) is mentic - Kuru ’rl d hereafter.

first and the exhaling breath (recaka) is mentioned last. By the | ~ thewo

quarter of verse 29 it is implied that objects of enjoyment shoulg
internalised. By the second quarter, the coming out for the purg
of enjoyment following the path of mahavidehadharana, who
ceive themselves as having no link with the body, is implied. Th
fore, jianayajia is different from svadhyaya. ’

Those who practice in this way and restrain the function of pr
and apana bring fulfilment to the mind of both student and teacl
They restrain the movement of prana and apana by not receiving
objects of outside experience. They control the fluctuations of the m
which is of the nature of prana by offering it into the prana, whicl

: TETHTRIETER A I 32 1
made up of the waves of surging parananda and nirananda bliss FIS |

| ifasi be taken in two
: asistam, could o e
compound word yajnasis! e guine
:lrtev::es Firgt, it could be taken to mean that ;v&at -4 g
neans oiy s;\criﬁce. Or, it could be taken to meaf il one's
ins from the sacrifice, which is for the purpose 0

i avasistam) is
. : ins after the sacrifice (¢
nse organs. That which remains d those who enjoy the nectar

*1In the process of reabsorption, the mantra 4UM, etc., goes through nine
cessive stages, i.e., bindu, ardhacandra, nirodhika, nada, nadanta, sakti,
Samana and unmana. For details see Netra Tantra, chapter 21.

* Offering the exhaling breath (prana) into the inhalin

g breath (apana) is
everyday experience of all living beings. ;

. . ’ . AN
lothing but resting in one’s own self. A creators like Brahma, able
* I am not sure of this meaning and the following three sentences, These. & ortality of their own self become i
sentences provide a description of the tantric initiation, which is hidden fre i 4 . rding to their own swee . of s
o TS R 1 o S 3 ;?rel:{ite arwﬂ'Il‘lngt aci:vealigng this secret because of the fear ¥
*7 Abhinavagupta describes seven types of bliss, which are the result of diffel ere [ will stop

he highest secret. Although this

: . F 5 evealing t hose
levels of yogic experiences. These seven types of bliss are: nijanda, nirdanang 1 100 much and clearly r revealed to those W

Inas . 3 it can still be
parananda, brahmananda, mahananda, cidananda, jagadananda. For details 1t tS€ contains the hlgheSt wath)
to Zantra Sara, chapter 5 p. 38. :

Ry
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¥ i the exter-
dhatus ** are balanced by means of the great medicine in the for ~ The sacrifice illuminated by kn9wledg? llns bet't:;sﬁrlna:terials. By
tradition handed down by respected teachers when pleased b A rifices, i.€., performed exclusively Wl‘t V?“ N} latien
service and deep devotion of their disciples. N jal sa¢ maya in the word dravyamaya, “exclusive . based

i | the suffix i d. This is because all actions are base
In regard to this verse, other commentators have offered ¢ A (kevalatd) is expressed.

ent commentaries. Their explanation and the explanation of my t¢ i
ers should be analysed by good-hearted scholars. What could b

complished by going through the trouble of pointing out th
takes of others?

qﬁagﬁmmﬁamamﬁgén

34, Know this reality through homage and repeated in-

. ] : ans, which are
o N 32 iry, then your own purified sense organs,
Uty e AT &y EX b ?:vgl ers of reality, will teach you that knowledge.
32. In this way, yajiias of many kinds are disclosed as a -
means of attaining the Brahman. Know them all to be. | g YR, IREEA— ST g e o fa :
born of action. Knowing thus you will find release. E ; qa FfA—fsn @
‘ FaA—ATRA S| Fd YA 5
Frafaem:, dw@q SY—wEn SEfk—
¥ A g s TE—ER  SUFS  HiUdn | AL INIENA ! el | 5% &
T grafass | ﬂ%ﬂ% a Hﬁeﬁ M .
Wmmsfmlqammﬁmﬂ‘r&ﬁwﬁu ELRI ; %¢)
1 oy e AT | e T (A ],

Itis stated that all types of sacrifice are a means for reaching! : SRR, RS-
Brahman. 1t is also pointed out that all these sacrifices are associ g o wfm e, —3fd f’ Ssfa o
with action. You (Arjuna), also knowing them, reach liberation _ fepaieaea—3gs || TaafyEE '
breaking away from bondage. b .

Fifea 9 TRIgd aumkatafela aRaufaaeT I ¥ 1

'{Téf 7- g i ity can be know m ranipatena) that is to

i i T y - This reality can be known by homage (0% _

.4 a;q"\@(ﬁ qref Slloﬁ ‘qﬁ'{q'q'rlzﬁ I ' say devotion (bhakti). This reality can also be known through re
331

peated inquiry. That is to say through arguments and counter argu-

? ) . . ly practiced.

33. Better than the yajria performed exclusively by vari- = el as logical Ly Sl Thlshsgg::cl)(tiigz thgcl.1 l?trxe);xr;our own
ous materials is the yajria of knowledge, O Scorcher o When you become purified th.rougf i o’wn e’njoyment will

| = A : A : Sense organs, being given the objects for thei )
Er.lemle.s - All actions without exception, O Partha, ciis gran }’;g; the knovs;glegdge of reality. Therefore, tP"vse Senlf.e 9;%;22:;:
finate 43 knowledge. ' Called ‘those that reveal the reality’ _(tattva darsmah)l.'lc‘i l:llt o4l i
19 w4 fdrg 7T AE: | 73 e purification of sense organs brings about knowledge. y
L XAARIh ARl a9: B: | Hacdl

‘ 1oga alone is the means for attaining yoga”. And “In tl}at St:tge) g
wge i 7a: v & 3y fsmfan 3z ol ©dge is full of truth, reality” (Yoga Sitra, chapter 1, sttra S o
~ According to other commentators, the word jfidnina? L oxd
* According to the Ayurveda, dhatus are three constituents of a body: vata, pit People who possess knowledge. If this would be the case, then Lor
and kapha. 1t is the position of Ayurveda that as long as these three e 1d h e who instructed Arjuna.
Parts remain in balance, one is said to be in good health. =#54 Would not be the on
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The purpose of interpreting the expression ‘revealers ofp - affu werd T W s
in this particular way is to point out that other people can attain k ad Wﬂﬁ'&[ qfﬁﬁ FAsta | 3%

edge by purifying their sense organs through devotion, etc., ar
by any other means. )

ere the most sinful of all sinners, you

A " 26 Even if you w
& ?;,%uld cross over all sinfulness by the raft of knowledge

ol | QAHigHd arety qusa) ~ alone.
DL ' i :
VAT REACTHALT "F"""""_ it aftgshriere R
35. Knowing this, O Son of Pandu, you will not fall iy ' aﬁfﬁl QAEHHAITOT m@'{rﬁ qagri 39l
delusion again; and through this knowledge you wj g

see all beings in your self as well as in Me. , \ 37, As a burning fire turns fuel to ashes, O Ar.Juna., in
: : :me same way the fire of knowledge turns all actions Into

At A —FoEETdl WH, STt —3f WY
HUER: TRV | AT I WA sty favm 3w6: ) @ 4 . uffie o
faerearaafa: 1 3y I .EHT .ﬁ‘@: FrerTEt ﬁaﬁ:l 3¢

‘vd wnifgem'—3fq agH  aopefag  wUHvERAN ikl : A
Frafa—zfa a5 ' wd wH '—sfa fgdam dwarersfy Tafaed: 38, Truly in this world nothing exists as purifying as
e sfEe—3f s el S —sei S ‘knowledge; he who himself has attained perfection 1n

yoga, in time finds this knowledge within his own self.

ashes.

A

These two expressions, ‘in yourself® (atmani) and ‘in‘ 1 (‘ﬂmﬂﬁ A  TAAC HIASA: |
(mayi) stand in apposition. Therefore, this part of the verse n i i orear U mﬁﬁﬂw ns3ki
“in your self as well as in Me”. The particle atha has been use g AL '
for the sake of filling the meter. When one realizes one’s it 39. He who possesses faith, who controls his sense or-
with God then one attains a particular type of excellence, ¢ gans, who is intent on it, attains knowledge. Once when
not falling into the delusion again. When, on the other han attains knowledge he quickly experiences supreme
identity is not realized, then undoubtedly such excellence n "I,'—':.v :
absent. '

It has been stated earlier that all actions without exception (¢ ‘nggmgj YT famrwata
karmakhilam) culminate in knowledge. This idea will once ag : iﬂﬂl st T -g@ HTATEA: 1 ¥o |l
clarified. By the first word sarvam it is explained that even o A
will be destroyed *°. The second word karma indicates t.hat 40. But the ignorant man who is without faith and pos-
rise of knowledge even the impressions of actions are el i es a doubting nature perishes. For the doubting
The third word akhilam will be explained by verses 36 throd nan there is neither this world nor another, nor any

-’ll '_;lu
% The text seems corrupt. For prathamaslokenadharmo pi nasayat 1 ‘PPIness.

prathamasabdenadharmo 'pi nasayati.

L
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130 Qi 'rfha-sarhgral'\a
j s . 3 . ; : n only come as a result of yoga
yeHrarafd | oo fe qres Aife | s dgven v "~ renunciation okf acuon:l ScaThis topie has already been dis-
WM| T 3 T . ugh any ot er'mea .
salﬁuaﬁ ; ufgzal = @ Ellgl.ia . "hjowﬁl again be discussed.
TEACHIASA T[ATHIGH T 1o - H FeATehedi | -yt, : T g FEEATe: |
fehfersmfa, - st umET | T f:5v3m yreafafa o s o ATHIAEITAE WA N ¥R
bRy U Rl ! ' ;2 Therefore, having eliminated this doubt bo;n kgf \i/gl-
- . ? . . (8) S
The effort should be made so that the fire of knowle -~ orance and rooted in the heart with the sword 0

!
become fully inflamed through the firm grasp of the right knoy nd stand up, O Bharata:
that is born of continuous practice. There is nothing as pure as|

3 @ge, resort to yoga a
edge. Only knowledge is pure by itself; the other things are: :  " ol 27— Heh AT A8 THFAU| qag Sfas-
when in contact with knowledge. Here I will stop for the fea 4

k- ivicelRedl
vealing too much. Arjuna will know the purity of knowle dg T B, o

when he becomes fully awakened. Increasing one’s faith in ».4 ing uprooted doubt, take recourse to yoga, w}‘l;tcllllc: 1Sskl)1110$
edge and making effort to attain it intensifies when one is fr herefore, stand up and perform the action,

doubt because of the firm belief in the Brahman. Therefore h B
does not doubt should follow the path of tradition of teachers, i (

[’

are instrumental in destroying all doubt. The nature of the dou AC 3T HUEYTeh:

destroy everything. Therefore, one who doubts cannot knoy 4

thing precisely because of the lack of faith. This is the purpor ' faer wd AfenfFRarmaTEgE S |

verse. Pt TS T roreddr: 11 ¥ I
The purport of the entire chapter will be summarized in '

two verses. E ' SUMMARY VERSE:

W the desire inherent in the

Whi eeded by -
v ot : J L Whichever act, prec fom. this act will m e

sense organs, one might per .
A= 7 wAitor Frasfa ez ¥R g0ds in the form of sense organs fulfilled and in return

: will bless people with auspicious results.
41. Actions do not bind a yogin, O Winner of Wea

who has renounced action by means of yoga, who "
eliminated doubt through knowledge and who has It

ized his own self. " ,.. . m
At v GG Sy Aen, sty A, e ' sfrrgadiareiaTy wqatser: 1%
1%l
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AN UFUSEAT: i

:l IAPTER 5 hou hinyd d the yoga of ac-
; ! t be understood that samnyasa .an ‘ ofF
b o ei:a(iely from each other. Both combined bring the high

3  exist S

living beings. However, in this relationship th? yoga ;’lf
. othe prominent role because samnydsa is not possiblcwith-

b - yoga of action.

HATH wHHOT Fw! g o vihy ¢ .;# v W 'm?}qa’@a;w:liﬂl
a’@wﬁﬂﬁimﬁq%ﬁhfmugu e ® "

A - 3. Heis known to be at all times establti?sheci in r:at'}'::,\’pﬁ‘r’;
: i . . f i d is free fro
Arjlun; i by i iation of its of ; o nelt-her - demzseirslily released from bond-
2 1(rst you prz;lseo tlllgr renux:lilatlon 0 ae fruits ; ~ of opposites; suchap;rsom
tion (sarinyasa), fsna, then again the yoga of 2 3 e, O Mighty-armed.
tion; tell me decisively which is the better of these tw e

g § T G SR 39 wEstiergE e,
fiser g2 —Frumees frshr Hff: | W gd goaa iR
Therefore, only he who has renounced both passionma&qsﬁzgc;g
e icd i be at all times establi
om his mind could be considered to cdin
ity is i i freed from the pairs o
mydsa. This is because only an intellect . s ot
pC ite: (nirdvandva) such as anger and confusion could easily at
in moksa.

. WigmaEnit gerere: yagt | ufvsr: |
A B i i U]
TR wUEaTEERTETT fafrer I ~ 4. Only the childish speak sl oo kn?f‘;lledxie
: '] ~ (Sarikhya) and the path of action (Yoga) as different,
The Lord said: 4 ~ butnot the wise; he who properly knows only one gains
2. Both sarmnyasa and the yoga of action lead to t - the fruit of both.
highest good. But of the two, the yoga of action is sup b

rior to the renunciation of action (samnyasa). ; W@: urEd & TR |
4 | U wgd @ At @ @ At | i
A F9 9-TEsufea:, i 39t dfufeat fa.998 1 £ Sarkhya is also
A o =l 7 Wit e v o2 1 - - The state attained by the followers o

attained by the practitioners of Yoga. He who sees
Sarikhya and Yoga to be one, he truly sees.

m:guﬁ,wmmm:nzn

Arjuna asks this question because of the doubt raised in his
by Lord Krsna’s contradictory statements. On one occasion he
would say that renunciation of the fruit of action (samnyasa)

important than the yoga of action and on the other that yoga of a
is more important than samnyasa. b
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I famn 5 1<: | Tt fe | i If of all the other

h 1) ﬁ?{. LERCEINARCf . : elf has merged with the sel

; : s o B a:gllgz‘;; engaged in activity remains untouched by
l 20014 ' CHETTA: Iy : ,

‘This is because such a yogin is firmly ot -y
I LS. 18

Yoga and Samkhya are eternally connected and there ! ﬂunciation-

real difference between the two. There is no knowledge witho ]

) W aq dafad |
and no yoga without knowledge. This is the relationship b F - X4 Wﬁﬂ‘:ﬁﬁ
the two. .

| ST, 11
i
' ly : . inks, “I do not act
. & \ is established in yoga thinks, “I
m m §:@W'§qﬁ’m: ' A 3;16 :\t/l:nli/‘;lsile engaged in seeing, hearing, touch-
i atall”, : ; i leeping,
A giwE W faomfirresti &l ng, smelling, eating, walking, breathing or sleeping
6. Samnyasa is indeed hard to attain without yoga, A WWWWW \
Mighty-armed; only a sage established in yoga alg 4 et BiresURA
merges into the Brahman without long delay. ' Wﬁg 3‘F€{ ing and
' . : izing, and even in openin,
TIISTUR firerem: | A HAHATY g @0, —4 closing the eyes, simply thinking that the ? :;21: ;
FHHI g H=AR | g AT — 3% Wi 11§ I 4 sense organs is only among the objects 0 ;
fhe/;anicle tu is used in a limiting, restrictive sense, ‘t - AT AT qﬁ' Aokl AT A |
‘alone’ or ‘only’ and it should be placed after the word yoga i ‘ qUe  USOATHETEET I g0
the second half of the verse. This is because it is difficult to ren 1 frmd 7 @

. . . L," ) . . . n
action without yoga. Therefore the meaning of the second part o 10. He who acts offering all his actions to the Brahgl;d
‘and who has abandoned attachment remains untou

verse should be, “only a sage established in yoga alone merge:
the Brahman without long delay”. by sin as a lotus leaf by water.

FTeR v fafre Rt e L

v s AR ey T, w6
WAYA@Aen  gaAwr 7 femdn el amm:_gﬁ.aeaaaﬁrmwm'mﬁm
Jsm}‘-rﬁmﬁnzoll

7. He who is established in yoga, whose mind is puri
fied, who has fully mastered himself, who has conquere

N { 0 Y ternally (but
his senses and whose self has become identical with th 1€ yogin, while fully engaging his ::les:; (E;i?ri;zn), that is to
self of all beings, such a person is not involved even ing e_Stab“S};led mhhtlls' Owenuszlstt);;btli;hed knowledge in the fol-

. . . is well-
While performing actions. 9 1\ n‘?lt-les;/ ;Zzgl (who am identical with atman) bz ?ﬁ:;te:
gd ’. 3@*' € organs, even at the time when they are engaged in €Xp
YT S o, § §eAf gaio |

: the
Bg their respective objects? How can actions perforr;x;(; Z};fect
Tgans, which are entirely different from my own sell,

FTHT TS Il 9 I
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me who am identical with atman?” This realization is tap

" . Having mentally renounced all action,fthf" d“g,:ﬂaesr
o . ha " . : 1 ity of nine )
called “surrendering actions to the Brahman.” The character:. 13 the body lives in happiness, 1n the city

iher acting nor causing others to act.

of such a yogin is that he is free from all attachments and e) -
not affected by the result of action. - ¥ ;.ne

' | : TemstoenfefEtT:; T T
HEAT TFET T Haeifzinfy %qm; e

ho is sitting comfortably inside his house and is

d with that body.

: . : ; As a person W i that house, such as the
11. Yogins perform action with their body, mind, in ; ly ol?livious to the outside changest }?endtman LA
lect and sense organs, which are freed from attachmg se getting old, etc., in the San}ehw'a):iecorated with nine windows
for attaining self-perfection, but are not bound by t} ‘bouse of the human body, which is

results. :

h as the eye, etc., is unconcerne
B

AfTe et —wgfed: e mﬁ:ﬁr T w7 HAOT AR gara aY; |

P * l
I FFTIE I 28 1 5 o pdweEdn  @WEE YEdd ¥
Yogins perform action free from attachment (kevalaih), ’ The Lord creates neither the agency of action nor
bodies and minds, etc., functioning independently from each 14

i e rela-
* the actions of living beings; nor QOes He.crefate; ttsh e
4 Qtionship between the doer, the action and its fruits;

. ¢ Snbdt oceed with all of this.
. 2 " the very nature of things is to pr
T e o g ) e —
HGTh: HURNUT Hel Tl Frareaa il 9 s A FefaREfaeRil | T “"‘“ﬁﬁ'aqm's‘
: flonie . 4 : T TG AT
12. He who is established in yoga, having abandone o | et | HereeAeE hidgals s FATTEE
the fruit of action attains lasting peace; he who is e m@mﬁw S eifor,
established in yoga, being attached to the fruits of a fa 1 sf =1 eaenfafcs Fgw T | ﬁm'””f il ! n
tion is firmly bound by the force of desire. 2 FHEGa: | HHA | AT

r ‘. ﬁﬂg |mmaﬁq'ia‘i:”iaia; it e
A — STgTrafig 1 23 o i e | TETee: T TR T qe 7

The word naisthikim here means permanent or lasting. T

= ; fagr: 1 ¥l
fore, peace that is attained by a fully realized yogin stays witl 0!

444

forever. I Gl D e T DR | fafumerenfa AGEFAN wif<id, —

i ; A v
QAR Han I 9@ 9 | Paramatman does not perform any activity which is directe
TR W [ W gEw mwa 3 :

because they remain untouched by their results.

. h'
Ward anything or anybody. The activity of the Lord is merely his
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138 afférfha-sarhgraha : :

i ir fruits do not exist as se}?ara.te
nature because it is not aimed at their results °. The Lord, Thus, when both actions slr:idbt:;;re et .;md -
the nature of consciousness, light, bliss and freedom (svatan, o each other, ther}’ \ivrtlllat Egrd e I .the ﬁ'rst
and who brings about a series of creations, maintenance. . of Vedic rituals? The gt s retd— g
destructions of the universe is never under any cij ikt

reumstances de ¢ of the followi heir results belong only to people plunged in
of his nature. Thus, the doership (kartrtvam) of the Lord is not di that actions and the
i

ent from him being a doer (kartr). , orldly activities.
If God did not possess the power of doership, then what F

: qFd fasg: |
be the origin of action? In the absence of action, who would exp, i -.113% m g | =

. . : ! : 1
ence their results and what would then be the relationship betw FFEAEd {H o Eﬂf’?‘ STaa: || %
acts and their results? Here, in this context the word “action’ (karm .

. . it of
i 1 5 er sin or even merl
refers to acts and not to the objects of these acts. However, eve ~ 15. The Lord does not accept eith

the objects of action were also included in the

: : which crea-
word karman, | anyone; wisdom is veiled by ignorance, by
meaning would not change. This is because the object attained tures are deluded.
action is identical with the result of that action. F

or example, the z E, ; mgﬂ-crrq%
of moving around the stick and the wheel, etc., by a potter is n . Qe Wﬂ;’” fog IREEIEIRE] Wﬁ’

different from the consciousness of a potter. The action is not aceo; &

plished by the pot itself because the act of making a pot belongs | RSN
the sphere of consciousness of the potter. Therefore, it is the highe . @
Lord who is the consciousness and freedom that is present in ' ‘ Paramesvara but by
creation, maintenance and destruction of the universe. The philose ~ Sin is not caused by

(At . 0
i : : ¥ - . o ctivity. As in the case
phy propounded here is that action and their results are not diffe el vho is engaged in sinful a 4

from the Lord.

the ignorance of one
f a person who,

%

because of a doubt, mistakes nectar for poison.

g Therefore, the Lord said:
“ Unlike some other schools of Indian philosophy, Kashmir Shaivism thinkers envi

sion the highest reality, i.e., Siva, to be active. The consciousness is all-inclusit

T AT AMYTAHTEA: |
and action or better spontaneous action is the very nature of the highest reality. Sivé g Al i T @

i iver { WA AT /&
the perfect singleness of consciousness is thought to be the creator of the univers 3 mmq
who in spite of this ongoing process of creation always remains perfectly within o

of the self is de-
own Self. According to this system, each activity is the result of a particular pow

. ‘ ' 16. But for those in whom lgnorancT dge, like the sun,
or sakti, all of which are permanently associated with Siva. Abhinavvagupta de troyed by knowledge, that very knowledge,
scribes this relationship in the following way: “Because of its absolute freedo! E S y i y highest reality.
(svatantrya) and because of the absence of limitations of time, space and forn - illuminates the hig

Pprakasa is omnipresent, permanent, and possesses all forms while at the same tim

' i T g 7o ST
is without any specific form. This power of freedom (svatantrya) of prakd.fd. EICE | M qﬂﬁ, A YRR
identical to its power of bliss; this delightful wonderment of bliss is identical to i

- . EeorcicTuc IRl
will power; its quality of being of the nature of light (prakasay is identical to its - TS T | fafafdaat f& agrmT '.1“ ' { -
power of consciousness; its all-inclusjve awareness is identical to its power of kno = WW B ISATIRIT T~ AR )
edge and its property of being united with all forms is its power of action. Altho gh ledge then the self-lumi-
being associated with these main powers, prakasa (which is identical with Siva and When ignorance is destroyed by know e g 1. As the self-lumi-
is resting in its own bliss) is in reality united with only three powers, i.e., the powers nosi dge is spontaneously established.
of will, knowledge, and action” (Tantrasara, chapter 1, p.8). 1 e it Of knowledge is sp
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nous property of the sun is established when the light of the g o g AWl A S gfg:— ¥
stroys darkness, similarly, when doubt is removed the nectar g L ﬂ’-“ ' ' —zae | Tfa | qrEHEEeis | it Teifes: I
ates the effect of nectar by itself. 7 4 . | T = 7 qrarafersfeiteon | 37 T §H
The destruction of ignorance takes place when intellect an dr - ;
are exclusively concentrated on Paramesvara and when one - ;q—g-aqaz'{f’«i | ag®
nounces other activity. To clarify this point the Lord says: " g waeey fadm fe FAfad |
' - sy g v swEEfe: (a3, jeo)
GG TH A ABACIUT: | i i — e SR I 2R
TWAYGT  FATeiahenT: 11 Qo) e '
: i i 3 j TR —
17. They whose intellects are rooted in that, their in- : e ) .
nermost selves merged in that, who are established in ~ The fully reahzed.YOSm » He doesn’t believe that the cow is
that and are wholly devoted to that highest reali j}" erit by serving a br ahmana.” :1

ini sing an elephant
cleansed of all impurities by knowledge, they attain the 5; ying nor is he entertaining thoughts that possessing

1 i hat the dog
| . ing hi h. The yogin does not believe t '
e | go:r:éngll;r?t Vr‘:’iaglttlt harmyhi%n. In the mind of such a yogin

,sl h i

{4 As it is said in Vijianabhairava :

does not think in his mind, “T will gain

1o his insigh
i i i Sia ' . . i tinall
1010, St of belng conetmously mentlly S " The same self in the form of conscl(?usnesil:?sp:lss nT;wre-
cally engaged in the activities of the world, carrying o g " the bodies; there is nowhere excPt.lon,to-derl,tical \;vith that
their respective activities, yogins remain unattached like fore, a yogin, realizing that everythingis1

' i i igratory existence.
rays of the sun in a pool of mud. “ . consciousness, rises above transmigr y

SIC s Tady : 3  (Vijianabhairava, verse 100) e
. ) J izing’ asis
1 n M i N ~ As indicated by the word ‘realizing’ (bhavayan), the emp

ioht),  this i on knowledge and not on action.
After describing the nature of a yogin (born of this insight), (this verse is also placed

] k : i havior could
Lord will go on to describe the state of the mind of (such a Yo - Inthe next verse the Lorfi explains what kind of be
whose ignorance has been removed. Therefore, he said: , € expected from such a yogin.

frenfeamy s Ry wRafn | e it e e <R
it Yo g 9 ufvean wEeiiE: o e’ il | Perafigr st st fem e

r " i from
19. The enlightened ones perceive the same in ~ 20. He who possesses firm intellect, :honlg;efyho is
brahmana endowed with learning and humility, in a cow ~ delusion, who is a knower of the Brahma

in an elephant and even in a dog and in an eater of dog - : : idely ac-
(outcasteg i F his day-to-day activities the realized yogin acts following the WiGeY
E 2 €d social rules.

-4
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' | i f external objects ulti-
established in the Brahman should not rejoice on g He realize; otll:tatS :g‘e‘:ﬁ:n;l;:gs :::lr:’ (:: R
. . At 3 g ] .n al 5
it:llrllrl)r;%e:vsl;allltt 1s pleasant nor tremble on obtaining /h Jeclt); z:xs%be temporary by nature.

.
.@’ ii'h E W%a
. ik : ivi l'.r b . He WhO 1S able tO endllr :

: of desire and anger, is
people into friends and enemies, etc., is only external. Howeve ’ his body, th'e excltemzn.t ‘:((:glwn as a happy man.
ternally he is permanently established in the Brahman. ‘ established in yoga and 1s

- mml | qéagzw,—mﬂtmmjmﬁmaﬂ &JOTHTS
¥ S W’@ll?%l{ @ R GEE: 1 3

i intain this kind of atti-
in, it i difficult to maintain this kind o '
’ i ith y For such a yogin, _1t is not e A
21. He wh(?se self remains unt.oucl.led In contact witk  tude (toward the experiences caused by extcn;;::t o i"or gt i
::lt?ri:i:g:g t:&:itvl:htlolerg(r) l;:::am £li) O;Inyszs’ }‘:,eh: 3 ' he drops his body. This is because he knows
ahman through yoga, : |

 tolerates the feeling born of desire and anger, then he will attain per-
: manent happiness.

¢ sS4
:atfaf@wﬁ At sEEstETesiau ¥ |

24. He whose happiness is within, who.se del-ightb:

: within and whose light is within, that yo%m havnfr;iﬁon
i ins complete per

P il S s , come one with the Brahman attains comp.

E n in yoga.
¥ f& demvlen Wi greEe @ A ' A% TR T
T DT T A WA g 013 ; w”":"““‘“f l“ﬁ'a’.' 'a”f_.??‘@mmy(q. W, WR)

Joys eternal happiness.

aTerea fersaments afweder T i 2g |
q &d T —3®

The word bahyasparsah refers to the contacts with the outsit
objects, that is to say, to the objects existing in the outside world, 1

kL

22. All pleasures born of contact with external objects TN
are only sources of sorrow, since the have a beginning ' . i utside objects
and an};nd, O Son of Kunti; the enlsi,ghtened oﬁe does 4 ﬁjoic’l;hsezﬁfore" Z;;oi}nﬂ:: l:ci,‘l:;ays ::pce(:::c?)v;;zrﬁ)l{l; There (inter-
: E . appin § : t. However, in
not find pleasure in them. | nally), he finds happiness and receives ol S ek my
| gty 9 g e  Sveryday activity he appears as if he is a fool.
— RISt ;g g @R, qef

AT 133 1)

. o .
Paramarthasara: “He may move about posing as an idiot” (verse 71)
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R ot s B U
fowger Famem:  wehymha m:nq.ﬂ . oA @ el RO I RN

‘ | ing i ions as a result of contact
25. Rsis, whose sins are attenuated, whose doubts ar ; 27. Not accepting ‘mplij;siln e e A
destroyed, who are self-controlled and take pleasure jp 1 b ienal ObtthCts’egmws e sns g n e
promoting the welfare of all creatures, attain identity - gpot in between the €yeD ) : v
il ] ' merit and demerit within his m ?

.
.

Td= @ W, AN SegvEEdt T st iy i

Identity with the Brahman (brahmanirvana) can be attai
yogins whose knots of duality and doubt are destroyed.

HTEh U AT FereraET | '
" Placing the contacts with external objects outside of himself

S, ST R W, W
a4, ol fa—zfa T feafa: | T

et srrfratol ada fafearemmu s n .
: A ; j ek t means that a yogin does
26. Ascetics, freed from desire and an h 1 (bahyasparsan bahil krtva) in this contex ession ‘in
. R ger, who control - ed by that contact. The expr
A A 3 T ebrows’ (bruvo
Wi the Smaiman inill the siates of cong & ::lr'lctahl‘layeztand for anger and attachment. All the sense ort%anls(i
1 V1T 1 16 ’ shou
¥ gdq which in this verse are referred to by the word ‘eye (caksus)
G LIS i B RC T be placed on the spot in between (antare) the
; . it, i.e., good
. . : . 1 ' : 5 ¢ stand for merit and demex:l , 1.
The yogin is fully established in the Brahman in all the states ~ Pr 473 pad apane i in possessing a balanced mind gives the
consciousness *? and at no time is he disconnected from the higl nd bad impressions. A yogin p
i L . or unbalanced as
: mind-stuff (cittavriti) because it operates unevenly
“ The yogin who has realized his own self and is permanently established are ult of anger, etc.
This state of consciousness in the Kashmir Shaivism system is technicall
turyatita. Ksemaraja describes this state in his introduction to the eleven

{ ! : , .o i sions creat ;
their mind and have realized the Self, remain united eccpt 1mpres h) refers to the right and left eye that
two eyes, which is
I Il RE I untouched by anger and attachment.
isd to the
reality. same importance to both of them. The word nose (nasa) refers
Brahman, never and under any circumstances loses this state of conscio lf y 1

: h s 3 . TET U W@ W RGN
of the first book of the Siva Sitra. He writes, “The Yogi in whom the rap tur b W%ﬁ a ; Qa

experience of I-consciousness which is full of the consciousness of no dif ’ s his senses, mind and
ence shines through the cancellation of the universe (as something separawfj ic A8 28. The medltatOI'., wio c?nu:dl'b ration, who is free
consciousness) by the process of uniting with the group of saktis through : ] intellect, whose highest aim 1s 11 c ’

stant awareness in all the three states of waking, dream, and deep sleep ¥ {i
have been explained both from the point of view of the common folk an d
yogi, enters the turyatita state (i.e. the state beyond the turya) which has be - : EAl
previously described as caitanya by following up the stream (of that rapture - WEfgdr 9em Wm Ju s

experience of I-consciousness).” (Translated by Jaideva Singh)

from desire, fear and anger, is always free.

4
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SORIN2IRE

This kind of yogin although engaged in activity is complete]y CHAPTER 6
W aFeuEl wdeEEe A
TEe WAt qrer Wi ynfag=sti R

-
29. He who has realized that I am the enjoyer of sacr  gitWrargAar § -
fices and austerities, the Lord of the worlds and frien e G @Td @ T 9
of all living beings, he attains peace. ' g E = It = 7 R =rfewa: n g
Iy WIBI—IHhelead | T q9:9 | $av , e he Lord said: , a8 .
yraaTieydrsta g 3fa e 1 R ; 1. He who performs the action that is his duty, without

_depending on the fruit of action, he is a samnydsin and
k. a yogin, not he who has renounced his household fires
1 and who refuses to perform sacrifices.

% gemtata wga o fafe wosa
S b y . § gEaEEgedt antt wafd wFgTuR

g ’

EEEFREN N DEI G ] in who has
: - O Son of Pandu, for no one becomes a yogin W
iy at L - not renounced desire.

SUMMARY VERSE: 4 -{ﬁ. e G U e o R

The Lord is the enjoyer of all sacrifices because the perft
of sacrifice surrenders the fruits of all sacrifices to the Lord. "
same is with the fruits of austerities (tapas). The yogin who kn
that God is the highest reality is liberated even while in the b dy

' . 1y ‘ ! -q.'
He who perceives all creatures as being equal is fit for STcfefafead | g’ sfa ‘ari gfa = W' m @T;m
liberation, even if he is ignorant in the matters of worldly TR | go H— T G e, T HehedH ™
affairs. p 3 oot | TeTEdEEE) A | 7 R
R—FRfg 7 vafs, ffwag 7 vl o9 9 SAE—
b T 2 1
3fer sfRTeTS e TR T ATE R R e e R Iy R I S B

ﬁmmsm: Yyl :";i. JHIIT] ma’q‘ﬁ]

~ With these two verses, the Lord summarizes th? phil'osophy th:t:
taught in the previous five chapters. The word karya in verse 0
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refers to duty, such as that of castes prescribed in various gz : aql ‘FE.’ q

Furthermore, the Lord explains that in this context the words % W W n¥u
and samnydasa are synonymous. Therefore, the Lord said “that w : :

' ) A , : e
they called sarmnyasa, know it to be yoga.” In other words, sarip 4 Only when a man is not attached to the objects of th

is not possible without yoga and without renouncing desire (fo desi Ba.ia
results of action) yoga is not possible. This is the eternal relatj ~ objects and when he has renounced all desires,

between the two. ' ~ said to have attained yoga.
By the expression “Not he who has renounced his ho sel :

fires (niragnih) and not he who refuses to perform sacrifices ( ' mq-i:_ﬁw; | geeify 9 Hif— famarsEet i
'

it is suggested that one cannot become a sarmnydsin just by abang

senses or to actions for the purpose of attaining worldly

4
U]

1
ing consecrated fires or by failing to perform sacrifices. 1 - i | Wﬁﬁqlﬁﬂlﬂ—
As a gambler, who while gambling can feel like a king, al v.i= The compound word indriydrthdh stapds for thehObJeftsfgf t::
(in reality) he does not possess a throne, in the same way, one. nses. By the word karmasu in the locative case, the acts
has simply abandoned performing activity can feel like a sanmnye surpose of attaining worldly objects are meant.

While ixEepiy s ia ot | ‘ One should remain watchful in regard to this point and should

i indulge in the enjoyment of objects.
IEHGE  ®wH wHunEd |
VIE;  BRTESAS . SEEeEEE STEHEEIEad |
' @lﬂ’il aqmﬁa ﬁg!laﬁ: Nyl
3. For the meditator desiring to attain yoga, action is { IR

said to be the means; the identifying marks of a yogin 5. Man should uplift himself by his atman and should

who has attain yoga is his ability to continuously abi de  never make himself weak; his arman is his own friend,

in the highest state. a3 - his atman alone is his enemy.

» "y

R

Th-gFed;,  FH-FONE,  HRO-gee:l § | 3 ¥ T SYE g STeE— T Iy
had il DR I 3 ~In this regard, atman is the only means for attaining liberation.

P A ‘ i . i nd not
TY uad: Yhvdd- " e;gr, in this verse, the word atman stands for the mind (a
13} the self).

The word muneh in the genitive case here means a medit
The word action (karman) refers to obligatory action, i.e., duty.

! - e i
word kdrana, in the second quarter of the verse, refers to the m . TRATHTA
instrumental in accomplishing the state of yoga. The word trang W 91'1’@ Fadrad MECOURNL

(Sama) is the continuous existence (abiding) in the highest state. ) his mind ¢ B

: is mind 18 his own
word kdrana, in the fourth quarter of the verse, stands for the i€ t e g:iHe who has h}mselg;:_onqu;;e?ails to conquer it will
fying marks of a yogin who has attained perfection in yoga. - end, but the mind of him w

i St behave with enmity like a foe.
The Lord further clarifies this point:
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. . : : | ; i gH T dfeEE— TR
fd f& o fdl  owEes w00k D I TR
BIEIRICRIGE 3 (e xS . il
b c= ) 4 intellect which is free from
A9 38 ®99 : fiana) is the state of the inte! . .
i i » . o&:ig\engs previously explained) vijnana “is Y‘igs Oef)a"“o“
The conquered mind is a great friend of all, because it is i mista :hich there are various types of cognition (knowledge).
mental in extracting one from the horrifying experience of cop

ous births and deaths (sarisara). The unconquered mind is an ene _ \
because it keeps one down in a horrible hell. ! gifﬁ“ﬂ' iﬁl i
‘ -gqqﬁﬁﬁ'rwa uRi
i i ety o Ty A
In the next verse the Lord describes the nature of a yogin- i
has conquered his mind. 3

in is he who is of even intellect

£ 1 » istinguished yog f

P RIIES IS l:r{'ra:rg aamfa : ' gml;riz will-wishers, friends and enemies, am(;)ng (:Ee

sﬂa}wrgaag: :1 y ] indifferent and the neutral, among opponents argu 1am g
QY qAT WS 19 1) " Lelatives, among the saintly as well as the sinful.

7. He who has conquered his mind, who is fully paci | g e IR G UREE L m' f ﬁ;
fied, who does not perceive difference between himself : e — TG e | ez — A

and others, and who is steadfast in heat and cold, in |

K s et e e | S — A | Y Y
pleasure and pain, in honor and disgrace, = | Ly FTRH GER i ] 1l
T |®m€§ma'“aﬁm_

T —FRERR: | R @ vty 9 st B e
L TRCY 1 '

i ithout
A well-wisher (suhrt) is one whose heart is generous wit

: i [ f : ¢ of relationship

One who is fully pacified is free from the sense of egoism. | 1y obvious reason. Fnej,ndshlp (mltgat‘fc ‘;’:r)(::i;t){s mutual. Enmity

thermore, one develops the notion of non-difference between where the feeling of friendship and gent ty is mutual. Indifference

and others and becomes steadfast in heat and cold, etc. In that ¢ (aritvam) is a relation_shlp vyhere amrfn_osld);hi ol o o
there is no attachment to what is dear and no sense of dislike of (udasinah) is a state in which both friendship

i i d partl
12,k 8 3 present. One who is neutral (madhyasthah) is partly fr:Cﬂ:e at?atgd bgt
| : enc my. An opponent (dvesyah) is one who deserves to

' ‘ . : is con-
1 not be hated (by us). A relative (bandhuh) is one who
FAfaATIgaTET el fafwafsa: |
3 a . i t the word jiidna stands for
Teh TAd AT AHGATEIHRTS: 1 ¢ 1l ©1n Chapter 3, verse 46, Abhinavagupta explains tzﬁt action, which is the activ-

; [ S tedge and the worfi s thte rliae that it is not enough for one
8. That yogin is said to be established in yoga who | ity inherent in Brahman. The point here ::xi s‘:ms tc, but he also needs to be
fulfilled in sdstric knowledge and who practices tha e the intellcotual understanding o ame point is made again in

» . \ in his daily life. The same i
i ivi i i e 0 live this knowledge in his daily life. i ledge and vijiidna
knowledge in activity, who is unshakable, master of hi chapter 7 verse 2 where Abhinavagupta defines jiana as knowledg
senses, for whom clay, stone or gold are the same. S action,
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nected with us by blood. A é
to .al] of them. His mind .sh
.sam.tly (sadhusu) as well a
is distinguished (visisyate

ould also remain b
; ! alanced in dealin,
; :ilndful (papesu) people. This ki;:
eventually crosses over the L 1d mak npeitand
7 should make one’s seit an

! . s .
. This one-pointe

el
P g g Tgeaa T 22l

dness of the self and mind s

153

yogin is required to give equal tr K »
; fot = AT ol

mind one-pointed in deep medi-

hould be made
practices ina solitary place

sea dfvta: wit awi amar
frord w1 _anent (satatam)- Only the yogin who
: in yoga. There is no other way.

fraie & w
L aios 0 SET T FEIfoT o feerar %0 ;_ggain perfection i
- kven 1n this life, the circle of -birth and dea _.“ ‘ aﬁ

ness. Therefore they a i
y are established in the Brahman, g e vry i

clean place, né

mm T - AT |
%am:IWEWHQOH

K ﬁw“sﬂ?ﬁ d+Yg  qw7g:? TR

LTI TS T Sqfew R _
Even while living i , ~ 13. Seated on that seat havin,
: . gimna bOd s i . ’ g
the circle of births and deaths thzlc,) yogins are capable of conqu - with the activity of the senses
;  the yogin should practice yoga

ugh evenness of their minds. :

and evenness is the Brahman
Al

ither very high nor very low,
* with a cloth, a deerskin and kusa grass.

FECIVBRERE el !:liliailifiﬂiamtl
 gufavared Wﬁwﬁ@uzan

made his mind one-pointed,

. freeramrarmeT: |
e Frentemgeae il R

table seat for himself, in a

covering it

and mind under control,
for self-purification.

are not bound i
by this world because they are established in evenn
venn |
 aeedieeed famedd ferafsnan: —Fshearr:,

Now, if so
3 mebody asked th i
S I . the question, “How we co
attainm ol ?Z artlswer to this question is that oneci;lllh ;esc
moksa, i.e., to conquer his mind should be instru ?d i
cted in s

yoga technique. This techni
¢ : echnique wil .
turn will make his mind onec}pm'ntleldrmlke his body steady, whic

!
- During the time of practice on
~ One whose activities of th

vities of the sense organs,
tacittendriyakriyah.
E

‘(dsana). Then, one becomes capab

ong time. As a result of that, one’s mind
e mind, such as

are brought under

f A T — e A 1R

e first gets established in his pos-

le of sitting in that posture for
becomes steady and stable.
desires, as well as
control is called

Ut gafa=rar J “'
Fravfirafioe: n g2 1 i wafrid e e

11. Th i
clusiori3 l)f:rilarinsil:lould continuously practice yoga in
and intellect contfo?ls:ibmhed in his self, alone, his mi ;
sessions. , expecting nothing, without pos ~ 14, Holding his body, head
& - having directed his gaze 10
~ looking in any direction,

' 14
| Guvmeten = fargrecrsa ¥l

and neck upright and still,
the tip of his nose, without




154

155
| ; Chapter 6
a/’farfha-sarhgraha ' : .
him
: x ts. too much nor for
f E is not for him who eats too cuit
WA PR e o ot at atal, 0 Asuma, it s no o im who
i 4 ~who . ing t00 muc
T W Afert 9w st wegn [EY - abit of sleeping

is in the h
15. With his external se

nse organs fully pacified. | : ] ; keeps awake: m
» 1T + e |
from fear, established in the vow of celibacy, with e W W
trolled mind and thoughts fixed on me, the yogin shg

f : ngel

.- A et g
sit and concentrate his mind On me, taking me ag , W : lay, moder-
highest reality. : b 1 18, For him who is moderate in food and play

. l 0 d
l .

.o for him is the yoga which destroys SOrrow.
~ ing, IO
e g ' sy, ferery | g —S9dE we: | T
‘:.,‘r“ Ny — L . lm:—
The word dharayan in verse 14 indicates that one should n P rafes: ArEarEs | @ w1 e :
tain the effort of holding his body, head and neck erect. The py E

of looking at the tip of one’s nos
outside world. Because when one
cannot see anything else. (Prepare
concentrate his mind on me who a

; TEHAIN 11 ¢ 1l

€ 1s to limit distraction f; on < “ﬁﬁ: TG tands for the objects that

looks at the top of one’s nog The expression ‘in food’ (ahdresu) f)r d play’ (viharah) refers

d in this way), one should s being experienced or enjoyed. Thet;vese objects. Now the ques-

m the highest reality. g he inclination of the ml.nd to“(::i‘;){ of this inclination of tl}e mmdt

| i & e appropriate at:r to this question is moderatlon(i s
: . i jects? The answ =2 iovment. Modera-
W AeTHH Wﬂmm | .“ {,‘:ﬁjg‘;ﬁm and not too much avmdn(rll%oe::::i):; o p—— d
. . U A - egar ’ .

it faforgi HearImiATSsf || 9 &Il should be practiced not ox;{y t:::‘aztigvities as well. The remain-
s e - ping but also in regard to all 0 and does not require fur-

16. My devotee who always practices in this way with : portion of the verse is self-explanatory

one-pointed mind attaing peace, which culminates ir ‘ n::nentary

liberation and unification with me. \ o

. - the
' tically incorrect (th
d jagaratah is gramma this is
| - oo:f‘:s;gegr‘zz) {t fhould be taken as\‘,:ogei:::fsc?sutslfe hlgh'
" : iting like Vedic
i - ; i drerge ten Vyasa whose writing : o cases.
UTHTHH  g3id: —q1ey: i | i - bii:;le;]fza;e should be understood in other su
e % ¥ \
The yogin who practices in this way eventually attains the - T fafrd ﬁmm
est peace. When this peace is fully established he becomes cap :

of reaching the highest goal of Yo

, o nwwwu“ll
ga, i.e., unification with the divil R ﬁ*‘ﬁ"

lled,
~ 19. When a yogin, with his mind completely ﬁ,onngtir::g ;or
s established in the self alone, freed t;::)irstllled in yoga.
- any pleasure, then he is said to be esta
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AfmAfagy A9 frgaan frfaefy i iences that infinite happiness,
e ki 5 22 Wlll?n atl)g;)g;g ::1’1? ZSI??&:S and which is grasped by
, ' ich lies .
In this verse, the Lord pointed out the characteristic m; Wh‘?h llect, he becomes established there and does not
yogin. Such a yogin does not desire anything because o' - the mt:way 1”rom that reality.
establish in his own self and has his mind firmly under congy - move

) | 3 e WO oY W e W@ |
A S el S W wpw | pferr frere = g O fereTeAd 1 R M
AR Fafeae At grmETEeT || 0] ) o 93. Having attained this, from which he cannot imagine
.

o ; : . : be moved
20. The yogin who controls his mind practicing the yq ) . any higher gain, established in which he cannot

of the self is compared to a candle, which d

i ~ even by deep SOrTow.
move in a windless place. 2 ‘ R i EEEEnt zﬁ’lﬁiﬁﬁt{l
T Tl S 7 wwf, w6 A e 7 frgde drmeat arisTafduoTeradr i %
S R 1 2o : : 3 24 That disunion of the union Witl} pain should pe l:lno‘zg
W T wREEE e agasrogR by the name of yoga. This yoga is to be practiced wi

airaferay v safis. — L

As the flame of the candle remains unshakenina wind,v‘ s
so does a yogin remain unshaken by the outside world. The

ment of the mind, in this contact, is an effort to acquire wi
objects. g

~ firm resolve and an undejected mind or a mind which
-J‘disregards worldly matters.

v e S i

it S sregeefsafirad: 11 faea—forTao! 191,
Next, the Lord will describe, by giving several exampl - ot GUHeTITHTERE T SevNicad, g qedad,
who has realized his identity with the highest reality, i.e., the B £ 1 of ' zee | gz'@ﬁzﬁ'r[m fagm 9d: 19

man. He will also point out the difference between the Brahm

i A — ATEA: |
that which is imagined to be the highest reality in other sdstra Tefm— enfeqararaf-aan m 'q'afﬂl' ol
“ f"u- qaai, H'EH g:@agﬁ[ gﬁ
oo fad freg RUECIC U 1% |
T AT TEETART e i R8

SEE O I eI IR —
21. In that state, the motionless mind, settled hrou E

K The particle yatra here indicates the state in which the control-
the practice of yoga, withdraws from the objects, k.

e S€ } gives up wondering and rejoices resting in itsglf. g:ne :grs(:
rejoices in the self by beholding the self through the s€ B icates tha: the yogin cxperiences unending happ

i Se of the absence of impurities coming from the Ob'].icltzs(;::
qemrataed awg gigumadtsa| nce. Having attained this highest happiness, the yogi

¢
A o 7 o femgefy T 13 1l gaining the happiness that comes as a result of accumulating
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' the self let him not be concerned with either rejecting

wealth, or getting a beautiful wife or a son. This is indicat, . :
. o accepting the objects of the senses.

expression ‘no other gain’ (aparo labhah). ik

The realization of yoga is in identifying one’s mind w,
which brings about the highest happiness. Therefore, frg I?'
spective of a yogin, other types of happiness are impe .-;
nature and therefore not fulfilling. This is proved by the na
outside world, which is ever-changing. &

It is stated in verse 23 that a yogin cannot be shak
extreme suffering. However, (at the time of distress) a yogin jg
only for a moment because of past impressions., However,
shaken because of delusion (like an ordinary person) but beg;
the feeling of compassion towards other living beings. At th
distress the deluded person thinks, “Alas, [ am destroyed. W,
I do to change my situation?” However, it was pointed out (j
24) that yoga is disunion of the union with pain, Therefore, the
who is continuously engaged in meditation (voktavyah) fre
self from suffering through faith (sraddha) born from the
in the existence of the Brahman. The word anirvinnacetasa
the yogin who is not dejected on the way to reaching his goa
engages in the practice with perseverance but feels utter de
with regard to the matters of the world (nirvinnacetasa).

FAORIWE | yfd e mmqﬁmmg:@f
s | e famam @ 7 faw | ae=teterd
ferefy famaad—3fa, T 7 wfad, —yareyag i 2. |

7 9 farawHHEAe Trafie=rd-

One should abandon one’s desires created l?y the mind, but sl}ould
being active. In this way, having attained ﬁrmne§s of intel-
one) will gradually weaken the impressions of suffenng, which
e result of desire. The word kincit in verse 26 md_lcates that‘ one
d not be concerned in either rejecting or accepting the objects
rt::sc;mmentators however, explain “na kincit api cin‘tayet”
an that one should not think of anything, including the highest

do not particularly like this interpretation because it closely

les Sunyavada Buddhism.
é; e next verse, it is stated that freeing one’s mind from attach-

not the only thing to be accomplished by the yogin.

A Tar fremfa TAYF AR |
T FreraereE I @0 e n

7. Whatever makes the fickle and unsteady mind wan-
€L, from that it should be withdrawn and brought to
€St in the self alone.

LM T Frerd, afedeRE st wede) s
SN TR farmemararerant 1 3o 1

M Whichever object the mind moves away, after expe.rlenc-
hat very moment, the mind should be purified by resting on
i Qﬂlerwise, the unstable mind will immediately attach it-
SHICT object,

The means of abandoning desires is to abandon desires
taining a specific fruit (samkalpa).

25. Abandoning all desires together with sarmkalpa fi
which the incentive (to action) is born, controlling
of the senses on every side by the mind alone;

A MEER I EC oeo | yferpEtaar| _y
TR} 7: Fream 7 ey famaq |
26. As a result of the gradual practice, he should §

draw from the objects of the senses through thﬁ
ness of his intellect, and having established the m .
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PRI @7‘[ afr q@qHy | ' .One should meditate on that dtman, which exists in all the be-
U s TR L9 "(sarvesl‘ bhutesu atmdanam) in the form of the enjoyer
RN ° riencer). One should get united with all beings in that arman

28. The highest happiness comes to the yogin w] ough the knowledge that atman is present in the objects of enjoy-
mind is fully pacified, whose passions are Stllledﬂ .t as well. Briefly, we can say that through this meditation, both

.a and the ability to see the self everywhere are realized. I have

: ~ussed this point in great detail in my Devistotra.*
AT wife A —FHYE, G g again ¢ : .
; . . 4@t Wi qvafd wa 96 =9 |ia uvafd |
In this verse the word happiness (sukha), which is in the

native case, is the subject of the sentence, and yogin is the. o - TEE < YU | A 7 yurgEt i 3R 0

is one with the Brahman and pure.

Ly

Tocrafor, soitha comes 40 i yogin L 31. He who sees Me everywhere, and sees everything
! ! g " in Me, I am not lost to him nor is he lost to Me.
FFAd I At ;| y
GO AT | ““} YOS~ SRR | qUife | THIE: e ®4 A 7 gvafd,

29. Thus the yogin, who with his mind under cont | TER UEd:- WEISRASNNER | FEE  aRed
constantly engages in yogic practice, easily attains p A et fafafae vefa, durfad @t 9 wwafa, @
manent union with the Brahman. ‘ T TE - dgufateh SaruiE | a5 9dTd Wi v,
s w A gan fr., T A TE 3 578 :~ Ferearequl ST | s1eti el wf Teafd, et s
T 23 v ¥ A IRqUET | T W WA 0 3

; . \ 3 - Loss or di isah as a result of not per-
The yogin easily becomes unified with the Brahman only b R ssppestance (pranddah) pomcsas P

. i P ] [ ‘7- any activity. The Lord runs away from him (the Lord is lost
lowing the path as described in this verse and not by Haghgiy " “him), who does not realize His omnipresent form. This is to say

: ; .—, “‘ e Lord does not reveal His own nature to such a person. He
w‘m W Tt | ! 10 does not realize that the entire universe exists in the Lord is
§&1% m L CED UG 11 30 11 : Igotten by the Lord because there is nothing beyond that highest

1 ality capable of manifesting this world.
30. He who is established in yoga sees the same dim - However, the Lord is not lost for him who knows His omnipres-
everywhere. He sees the dtrman present in all bein ! ature. This is because he knows that his real nature is identical
and all the beings in the drman. . the Lord. Furthermore, he who perceives all things in the Lord
4 k f°_f8°tten by the Lord. This is because when the yogin’s per-
“ag ‘l?f‘il HAH—TRHEIAIII IO Wraaq | S PHON 15 fully perfected he will be able to perceive the reality in its
: lity,
UGN aifor S Thigai | 3y greyie wad 4 [
irel: | foremey eaTfARROTRIET AR @ T
e iy , ¥ Stotra Vivarana was Abhinavagupta’s commentary on the Devi Stotra of
fruifa: A sfa qad '@ﬁm: 3ol b “avardhana, The commentary is no longer available.
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wymferd ot W WeTsheTea: | " ,
adartst @ vt wfr a0 IR o f W T T e ge
i b e 7 qense P 7 aEiia gEeRt il 3w

32. The yogin who is established in unity and worshij
me who is present in all beings remains united with Me
regardless of the circumstances he lives in.

35. For the wavering of the mind, O Krsna, is disturb-
3 ing, powerful and unyielding; I consider it difficult to
e ~ control the mind, as it is the wind.
Td  gEfEE:  Gisovaidead  WEs WA 0
wateemmarsy 7 fawd 130 | | sy deesEEERE Yo | sEsfufEd-
el ey yafiieay 3|, S

The fully realized yogin, through the experience of being ' CESE
with the Lord, realizes his omnipresent nature. As a result of Sreeel Fdd, 3f e | FHeAfd TETEE | Sefed— I |
knowledge, the yogin remains untouched by activity regardles: ""W R I 3 I
the conditions in which he lives. | 3
. i 4 - E—
3"{'“ T A A afer s A By the two pronouns ‘who’ (yah) and ‘this’ (ayam), it is indi-
qadar gfe ar C T O w133 ated that the Brahman is both directly visible (ayam) and hidden to
33. He who sees equally, whether in pleasure or i . éiiht (yat). The Br:ahman, althf)ugh meqtloned as clearly visible
hi . <3 s s a result of the continuous practice of various upayas as taught by
is own self in everything, because it can be compar . " o v s A
: : : . " tradition of teachers), is as good as invisible because of the insta-
with his own self, he is deemed the highest yogir ¢ the mind
Arjuna. g \ The word pramathi refers to that which disturbs both merit
; 1 & TR demerit. The word balavat means ‘powerful’, and ‘strong’. The
) 5@5@ AT , 3 “ d drdham meaning “firm’ or ‘unyielding’ indicates that it is dif-
gAErsgar fafe: 130 (. 1o keep the mind away from getting involved in wicked ac-

ICS

The yogin experiences the pleasure or suffering of all bel
his own. In this verse, nothing new has been presented. It is ¢
mary of what has already been explained. 1 -d

A FATS ’
qsd drTREET Wi WA WHEET

In the next verse, the Lord explains how the mind can be con-

MWWWW AT g HraT AU 9 RN 38
Arjuna said: y he Lord said:
34. This yoga taught by you as the abi;itg - sfe 36. No d(lui)t O Mighty-armed, the mind is wavering
self in everything, O Madhusadana, 1 do not st - ’ i B
supreme standing, because of the wavering of my ¥ x dl‘?-::l::l(t)rtx(t) clolniimi5 l;ut byfplzact:_ce and non-attach-
g i rolled, O Son of Kunti.

¥
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164 Gitartha-sa mg raha
Jrran  fawdcgwar fowad | ST Aama: e ~ Arjuna said: ' _
fawdifsrad 3fa gareaRH | 3 9 T Jadl STl | 38. One whose senses are not controlled but who 1s
‘ydfame et ., endowed with faith, his mind fallen from yoga; who
=38 1l 3 i : ~,ithough attached remains on the path of righteousness,
| - confused on the path to attain the Brahman;

Non-attachment (vairdgya) brings the curiosit 3 '

. y of the mi 1§ i

S odte i gradually threads the path o iberation (o | pefafauea dewEs S T

us, use is made of both. As the revered Vyasa, the co v . e s

the Yogasitras, said: o mmentss 3TUTA m <hl Tifd ol m=stal 3Rk 1
“The rest'raint of the fluctuation of the mind is depende; - 39. One whose mind is fluctuating, 'who is \_mder the

on both, i.e., non-attachment and practice.” ~ control of delusion, who has not attained yogic perfec-

dition hereafter, O Krsna?

(See Vyasa’s commentary on the Yogasatra, 1. y.  tion; what is his con
ETarEAr A geag 3fa # Afal '.m@mqhaﬁasﬁﬁ%maﬁaﬁ,ﬁwmfa
1 T yrerl saTgauTEa: 1 39l sfq gd fooel $Ed | 3% &
37. I hold that yoga is difficult to achieve only for -5‘ 4 v et o g Femfaymm |
whose mind is not controlled. On the other hand, yog ' a¥q wEa W " 23R
can be achieved by one wh : s 5 e ‘
continuously mal:’gs an e‘;’lfo(r)t C;nr:itr?;:mhjs T Even if the yogin’s mind becomes unstable, he does not lose_ h{s
posseSs faith because he has attained yoga. However, if the faith of a yogin1s

| even if he has reached perfec-

proper means. ' oga. |
aken all his efforts will go in vain,
jon in yoga. As it is said:

- e .

AT —Srgadl | FaaHATd—TTTE | S - 3Teh 8 : ~ Evenif knowledge is attained and then' (ag?in) qontaml-

feemafafear G4 i 391 : B nated by the fluctuations of the mind, it will quickly be
' ~ destroyed as the pile of cotton is destroyed by fire.

A

One whose mind is not under control (asamyatdatmanah), !
o

to say one who is not completely detached; such a person € L mmww eaid |
attain yogic perfection in any way. On the other hand, one W ho !
, , . aufmr weEmEr fae st 1 o Il

trols his mind gvas’ydtmand) is detached. One who repeatedly I
effort (vatatd) is one who is engaged in continuous practices. P 40. Deluded on the path to the Brahman, O Mighty-
fallen from both paths,

is one who has taken recourse in the upa i i '
a yas prescribed in : i
pRsy F1 FPeO0H ‘ armed, without foundation and
such as Saiva Siddhanta, etc. 4 does he not perish like a scattered cloud?
3T AT i >
Te:  HEAUdl AN eaHE: | . B b, !
a  EmE HoroTE oAl A gauEe 1R

feramem: wat Aty srEron: qfri 3¢
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b . s JH: |
41. You should, O Krsna, dispel my doubt in its tota] i WWW Wﬂ?ﬁ

_ e
There is none else but you capable of dispelling jt, i greirt st A ATUBISHSTEG 1 ¥R

o 4 ) o d having lived
" s ing attained auspicious worlds an

AT g fagrasar i drefse: 9% ¥ 3 ffé r‘:‘gf‘tifee years of Visnu, he who has fallen flrom

o, 3 T Su TRvAvREEETa W 1 yoga is born in the house of a pure and noble family.
T 1162 1l ; " s
| i ifor auffor| gEATHfd—
. _foit: |1 — AWt
313 faof- X - nEdHE
4 ' TS ST m“{" \‘3 “

Arjuna’s question is as follows: Is one who does not ag b i cans three years of Visnu. Therefore, a
perfection in yoga (because he is not fully established in the 2 - Sajvatsy.a samah here me ® foction in this life will dwell three
man) destroyed at the time when he is leaving this world? Or, is yogin who falle.d to reach yog‘r‘;; Then he will be reborn in the house
a person destroyed as a result of difficulties that he is facing in r ears of Visnu in the other world. d Siva is present in his par-
ing other worlds? f of a noble family in whose mind the Lor

In the following verse, the Lord clearly answers Arj i form.
question:

e dfee WA i g

: R L U

famora= faemy 4 Or he is reborn in a family of wise yogins endowed

‘:IT:; ﬁéz WT?;F gﬂﬁ | f :,41“1 \:/isdom. though such a birth in this world is even
7 fs hearoTeRq wiye rifd g Tk ¥ 3

more difficult to attain.

The Lord said: : SEd | T
rrETTEer wfade qal Fifga T
42. O Partha, there is no destruction for him either L e g : i M Fperavaia fas: gfa
this or the other world; for no one who does good goe F—'Tafg gAY —gfa 1 dri

the way of misfortune.

HES! Hrenforemar 11 ¥ | :

L If one is close to enlightenment and is rtr:can;) t(::titil;l lf{:;‘;“l‘;c:}

= . 1 rebo

7 T ATYTEE Tk Witk o1 R0 - sE A vithout any obstacles, sucl:ia ggrs‘?zczlllb;t g g e cven

= + r- - o . S

T - AT g IAE: FHEAU THTTART Faar | Yogins. This is why the Lor said, . g lés how-
b more difficult to attain”. If he is reborn in a far.mly ‘l)ttj:so?ne:ccom-

SRR e 1 ever, then it is certain that he will face some difficulti

A yogin who does not achieve perfection in yoga (in this lishing yogic perfection in the form of moksa.

not destroyed either in this or another world because his d

(sraddha) is not destroyed. Such a yogin has followed an auspil i 9 q W AYY drdafesd |
path as ordained by the Lord, a path which does not bring t an e | dfaaY FHoa 1l ¥y 1\

fruits, like the performance of Vedic rituals. A

r
s

o

¢
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45. There.he .regains that level of realization that AT rETaHR

?ossessed in his previous body, and by virtue of this ‘} 3
oy.of the. Kurus, he keeps on practicing in orde 2
attain yogic perfection. 3

id not realize yogic perfection in one life-
yoga (in his next life), then he begins to
ce, at the time of discarding his body

When a yogin (who d
time) develops interest in
practice- Through gradual practi

s e W WSRT |1l ; he becomes identified with Vasudevatattva. However, we should not
the practice of yoga

» ume that he attained yogic perfection through

5@331"?!6#3 nW¥gn ﬁs that very last body, but through the regular practice in the course

> H.e 1s, even against his will, carried on by that former of many births. Therefore, one who has not reached perfection dur-
practice, and the mere desire to know yoga transce; - ing one lifetime (yogab
the study of the Vedas. who always engages in t

[ ther (ordinary) activities.

he next verse, the Lord is underlining the excellence of yoga.

SR — e -
e R - i, SR e
AW, At s
FARAIAAIGE & Ywe SHiadd— g 11w i b P aafeszitsf v sfeatshr werstie: |
™ o L
Th : |
e word avasal means dependent onsometing that s beyo &. Fhiteagnfumy antt wEg Af wEre! e
ich 1s stronger than the will of a yogin are 48. A yogin is superior to the ascetic; he is considered
yogin is superior to the

impressions accumulated b i i
imprssons sccumiltd iyethe previous practice o f yoga, THE superior even to the learned; a
¥, i.e., against his will, lead him to practi men of action. Therefore, be a yogin, O Arjuna.

ramsah) could be easily recognized as one
he activities leading to God and is avoiding

z:))g?n?: # Tl:iis\ils(;l ot an ordinary state however, because sud
nscends Vedic studi L0 S ’ .
0cs beyond s stat: Sbeucd;s:ebz eth(;eorensere ?etsne to know yoga. I - mfEssfuwe e gEa ElRs2IMEETCRIRIS
i 1 not treat na -
which is the study of the Vedas, as the highest ;Zlif;‘bda Brah AT | wifg I —9 @ HAT T:Rj, EiiRAl
W‘T ; \ 3 Pt swdrmn defeaTed—
m arfa ! , ~ The superiority of the yogin over the tapasvin has already been
aa 'llﬁTC[ll %ol explained . The yogin is superior to the learned (jiianin) because
47. The yogin, continuousl {3 , : the fruit of yoga is knowledge (jidna). The yogin is superior to one
fort, purified 0% all sins pl(ltsrf)c; It’fzctt;;mg with great ef-. ‘who is engaged in performing acts because only the yogin knows
p ’ Cle (8} 3 " hov
reaches the highest goal. vgh many DI 1 o i,
' ~ In the next verse, the Lord points out that Hatha yoga, which

i a};ﬁﬂ;ﬂﬁmm_ SRR 2R e ‘does not develop faith in God, cannot grant yogic perfection.
e | mﬁ% TV g g St Aty w@aw AgaAae |
e wo 1 SITRIURT 4 . 1 STegTaT et A Wi W Fehaw T 18R

Abhinavagupta’s commentary on verses 61 and 62 of chapter 2.
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49. And of all yogins, I hold him most fully united
me who worships Me with faith, his inmost being ab.
sorbed in Me. b

b

gaafmel 7w AmaEm favg 9fes
TEERURETCTEYREH AT AT —A0 YSafagvad ¥ Iwbam:
THAREHIE:; ¥ B4 et T At R ¥] i

Among all types of yogins, the best is the one who always ke
Me in his mind and heart and is always devoted to Me. Such a yo
possessing faith and devotion, worships, i.e., meditates only on M
having gained knowledge through the tradition of masters as a re:
of doing service to his respective teacher. Such a yogin is the best
all yogins (yuktatamalh) in the sense that he is united wi
Paramesvara. Therefore, we can conclude that knowledge of Goc
superior to all other types of knowledge.

T UEYeAIeh:
TIEE YA ared |
Wictd: Wed: FRrgTARsaaind I & I

Lord said: . .
Th: Absorbed in Me, practicing yoga and having Me as

your refuge, hear next, O Partha, how can you know
Me completely and without a doubt.

knowledge in its entirety to-

"1 will teach you this wle .
2gether with its practical application, knowing that there

will be nothing more left for you to know.

qrfEd T ad | ety - gaE 39

FEEATAS R N s 46
e tion *.

. together with vijiiana means knpwledge ar;de 3:rything

There is nothing beyond knowledge and action becaus

':_'l is to be known is based on knowledge and action.

SUMMARY VERSE:

Only by attaining God’s name everything is achieved,
just as rice grains blossom when the rainy season comes. i
4 < . g wee sy e

’ pe ofq fagrt g afa dwad: 12 il

en only a few strive to attain

3 Among thousands of m | ikaieed
perfection, and of those who strive and succeed, only |

few know Me in truth.

SiHETERIaTedus WESeard: Il §

-

*See commentary on verse 8 of chapter 6.
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A7 a@:{. -'HHT
s Hell 7 A | T gl Te .
Not all human beings are fi e - cefore, the universe s non-dual in its essence because it evolves
reality, i.e., jigna and vijr?dne lvtv-for thf’ attainment of the b . Prakriti, which is originally one. From this we can conclude
a. With this verse, the Lord mal ¢ even according to Sarkhya philosophy, the non-dual nature of

clear that one sho
uld make a seri . o I
because they are not easy to aé::s effort to attain jfiana and vy she universe can be proved. When Prakrti is joined with Purusa and
: A hus becomes individual self; it forms my higher nature.
"~ Pprakrtievolves the manifold universe consisting of knowers and

' swables. For that very reason, the ever-present Prakrti, which is

am’j TSR A1 W e gfig |
3 gf'ﬁ.q q R W 3 <he foundation of all living beings, reflects all the beings in the pure
4. Earth : nsun i ror of her own self .
, waer, fire, air, ether, mind, intellect and sen i
v Gl SR G watofiegaara |

of egoism; this is the ei s
My 1s 1s the eightfold division of My materia]
. o FeE SE: YW e & |
6. Realize that all beings have their birth in this. I am the

Pl fafe & wm)
HETSTET aﬁa R RN Y I origin of the entire universe and its dissolution as well.
m—mmmm FeI

5. This is My lower nature. Know My other and highes

-
T

nature to be the individual ]
Upheld, O Rkt e self, by whom this world is SUElk e argRaE: Tae gve: yead | S
freER A seafafT S A: gdo waigTaaa fem ¥
Wﬁ’lﬁl—ﬁm 0 WTUW Wqﬁim '_.‘.; SPIUE w m._gﬁ m" &Il
TERIEHA e 3R TR | 91 %4 ¥ : :
| ¥ : | i faafafa ~ Byusingthe word ‘realize’ (upadharaya) the Lord suggests that
- ToUE Wl YU 9iE =R 9| 9N A rjuna should, through continuous practice of yoga, gain for himself
| @@ ug i e experience of the highest reality, i.e., Vdsudevataitva. He should
hfaaSavEayfl: ramETfEE it P w that Lord Krsna, who has become the son of Vasudeva, is the
ST RS 11 4y 1) Y=t place of origin and destruction of the entire universe.
The pepmass ‘ I By the pronoun aham it is suggested that, although God ([svara)
un iyam refers to Prakrti ¥, which exi ﬂ_dlﬂ'erent from Prakrti and Purusottama, yet he is always present
’ exists on all leve within the universe. Therefore, this shows that there is no fundamen-

l I

Prakrti (in i igi i
7ti (in its original form) is only one, it evolves into eight fon .

47 In the Sdmkh . .
ya h]l : % Thi
cause of the uniVexF;e (/)\sloul:hlcal system, Prakrti is considered to be the mater ] ““S refers to the theory of reflect
cause of her sub ; °}‘gh the original form of Prakrti N which creation is the reflection of the
g e:il:e tlety, her existence is proved on the basis 0? u:an"gt be seen b _ S own self, As an object reflected in
cts or products, which inherently exist in Prakn,'e::.sime" Source, in the same way, the universe, does not differ from the consciousness that
» S > eflects it. The reflection is the result of svatantryasakti of Siva.

sense of I, mind, sense o
in the universe. See a rgans etc., as well as all the multitude of objects existil ¢4

g ¢,-' difference between these two systems seemingly arises as Sarikhya no-
od (I$vara) while Yoga does.

Iso Abhinava )
gupta’s commentary on verse 16 of chapter - Where cxplicit g i
; : citly recognizes the existence 0

ion (bimbapratibimbavada), according to
Siva’s consciousness in the pure mirror of
the mirror does not differ from its original
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- ‘ Wﬁﬁ? AT I8 g (dhvani), which is not created by any cause suct:tl:. as, l()n;ilgr;g) t:::
I W : ,-' Y ' by separating two things (vi ;
ufa wdfid uid '{Ia' wfrTom saunen things together (saniyoga) or
7. There is nothing existing that is higher than Me, O

i i i hman and is called

B hi ists inherently in the cavity of the Bra .
E Chcelzu(saidhata 50) is the very nature of God. This unstruck sound,

Winner of Wealth. All that exists is strung on Me .\;. o

pearls on a string. \ 4

i a. d and experienced
. 1 is spoken of in all the sa@stras, could be t.lear .
g ;:g:;ss rv)vho were fully concentrated on the highest reality. Paurusa
A A Te-ze T s e=refiaar fe "
TEHE A Nl ) g

<< such kind of power through which one experiences that universal
feeling, “1 am (a man)” (purusa).

qua: gfereat Treltsf aegnster faaest
Sfed  wdyAy  augtsfer  quiEguc

9. I am the pure fragrance in the earth and the brigl‘lt-
ness in fire. I am the life in all beings and the austerity

Like the thread which although not visible to the naked e ye

present within, connecting all the pearls together, in a similar w
God exists within the universe. '

'{'Fﬁm BT TR SITYRgE: | ! in ascetics.
gua: : i : :
RECCE @ﬁmnucu‘ A e e T W EEYUE:, et g
8. I am the taste in the waters, O son of Kunti; I am the ‘

REeTq | 3% o
light in the moon and the sun. I am the syllable Aum in 4 o :
all the Vedas; I am the sound in ether, and manhood in 3 @ yfeenfasgTeAfneE <
men. ' EEL L LI 1 (PP
: R ‘

- Smell, which is the special property of the earth, is natur.al pft:re
agrance existing in the earth. However, a bad smell, excessive ha}-
i!.";‘- e or any other variety of smell develops as the result of earth’s
tact with other elements. As it is said:

~ When the element earth is dominant then fragrance comes
~ asaresult, when the fire element dominates then bad smell

- comes as a result, and when the water element excels then
" the smell is neither good nor bad.

In various types of waters, such as the ocean, a pond, and alal
etc., [ am not any particular taste like sweet, etc., but a generic
that is common to all the various types of waters. The same is W
light. T am the light of the sun and the moon that is devoid of
qualities such as extreme heat and softness respectively. By the Wt : ; followin
sound (sabda), which exists in the ether (khe)f)all ditfzren}; ar ] In Tamm-l?ka’ Abhmavaguﬁtd;fsi:s;; ?ss gﬁgimﬁlgft tt‘l‘:e nature ogf
of sounds are expressed. This is because sound is a prope _, RS Mkcing unstruct (andhata

.  Which cannot be separated from any other phonems because it never sets.”
exclusively belongs to the ether. On the other hand, that € ter 7, verse 217)

n contrast to created or audible sound, unstruck (andhata) sound is im?.uditl.)le;
reated unmanifest and perpetual, existing on the level of nada. Nddfz isa u'sf
ment or stir of Siva and sakri that takes place at the very beginning o
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i T '«Héq.lm:n fafeg aret RIRIC R (R | < Therefore, icchasakti is not different from the various objects

ﬂl?él:ﬂqamﬁa # ot, and cloth, etc., which possess property and form. This
ASTEATATIE N Q0 || QR < sl TR e
Ron adakti, which 1s identical to this universe, pervades the entir

10. Know Me, O Partha, to be the primordial seed of e as the highest sakti belonging to the highest Lord. Con-

beings. I am the intelligence of the intelligent: I an sness however, takes various temporary forms (dharmas), such

splendor of the splendid. p ' Do, and jar, etc. When a yogin realizes that a.Il these Ob_]e;ts
‘ <sessing a temporary nature emerge out of Consciousness, he be-

q6  AAGATHRH WTWWI : omes permanently established in pure consciousness. As it is said in
&lq"\aﬁa'l e i) ' ; Upanisad, 98 2
m mSﬁq T . One should concentrate one’s mind at that very moment
florkriihe supghth of fhe strong dapid N a ~ when icchasakti and jiianasakti * are awakened.
passion. I am the icchasakti existing in all beings, whig y
is not different from the various objects possessin;
particular property and form, O Best of the Bharatas,

This means that the yogin should enter into the pure conscious-
<5 at that very moment, when iccha and jiianasaktis are awakened

d not after they spread outside. .
~ Some interpret this verse to mean that one 1s allowed to engage

b | Mhans \ dharma, artha and kama as long as this is not against s’ds.tr"ic in-
RIS | F19:-3%31 Wfa=msrer e : actions. They, being unaware of the teachings of the tradition of
ﬁﬁaqmmﬁﬂz | fgr 3 et 3 m, achers, are attempting to interpret God’s secrets and deserve only

wiiferd, 3fa aquesaar yodfacayEm r best wishes.

I% 9 faEnaffe- i
g ¥ WA o FraweR )’ (FaL 9, 2¢) A Jq Wikt WreT TSErarHar

3 | ST T, g SRR 50 : | U AT e 3 ww wafy w fafg T qg @ whu LR

o -V A, 1 HAKEHTASHA SOREE 12. And whatever states of being that might exist, be
AT THEHTE T 1l 22 I ] they sattvic, rajasic or tamasic, know that they come
i : ’ out from Me; they are in Me but I am not in them.
The primordial seed (bija) is that which is subtle and is the J
cause of all the beings. Power that is devoid of desire and pas ' A
(kamaragavivarjitam balam) is the force capable of maintainin; ; wefag S

the beings in this universe. The word kd@ma in the fourth qua o 'q.'\ﬁ?l' wm aqrie: vreceel 931l

the verse stands for icchasakti 3!, which is of the nature of consei

= PR .y A 3 Verything that will later come into existence is invisioned. At the level of (.zpart'i,
Icchasakti is the power of Siva which is intent on manifestation. On the 1€ € universe is projected outwardly by means of kriyasakti. Therefore, in this

icchasakti, both jiiana and kriyasakti remain united. Icchasakti, whichisi focess of creation the consciousness assumes different forms which, although

with consciousness, is the will or desire arising in Siva (as the result of the dPearing different from consciousness, always remain identical with her.

ward flow of bliss) to expand or create the universe. On the highest level (z S

where consciousness rests on herself, only icchasakti is present. However, ¢

a Upanisad is another name for Vijianabhairava.
level of parapara, icchasakti is united with jianasakti. At that level, the a8

asakti is the power of knowledge of Siva.
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13. All beings are confused by these three states 7 k. HH ArEr gX :

istence constituted of gunas; they do not recogni g A wOI wramtaatt-a CAIREAL

who is above them and imperishable. vine indeed is this mdyd of Mine, consisting of

# 14.D : i
; - nas and hard to overcome; only those who
e e e o beyond .
eheHFEESIh T 59: | 3d SRR 98  argsd: wef fiﬂ-—m:;ﬁwﬁ_mmﬁ:_lmw
Wﬁags‘nﬂlq FHON ps SRR SN PR qTaTTT E .. qﬁ’aﬁmaﬁaw—
FONSH Ffve sl o argee: -0 ge, | wew e s T e Y iR, T
el 31 T e o et s T vm,mammmm.mﬁamm
FRTAE AT 11 23 1 i i — TR TR S Wﬂﬁﬁ'{?ﬂfﬂ HHe—
F W] FAlqHTA e W | f6g:2 3% :|ﬁ§umfwﬁﬁ3ﬁ“mﬁ§@mm'

T | Aode Y — i 11 R¥

Sattva and the other gunas depend on me for their exister

I do not depend on them. Therefore, through meditation on the ~ God (devah) is one who plays, 1.e., €ngages m]f)lac)llfl&?tiltveltg'f
one experiences everything in terms of God. However, thos Gya is that playful activity whlf:h belongs ‘9 the ofri' : th: high-
possessing the notion of duality cannot attain that state. The n ttva and the other gunas being in fact non—dxfferer}t oi‘ndi ffereﬁ ibe
of duality possesses the power to attract the minds of all w ity, which is pure consciousness, ye} the nO.th:il o
people. rsists in people until that highes't reality is cognized. oot of
Having this very idea in mind it will be stated later that Vas Possessing gunas (gunattva) is a property of b?mfgl nogion et
is the entire universe (Vasudevah sarvam iti). One who poss perience, which depends on the experiencer. T}_“S Z:ST_O ety
this knowledge is blessed by the grace (saktipata **) of Parasal ference exists in the gunas because their nature 1S no dp a t% themn. ®
This grace of Parasakti descends immediately after the neutr: stood by worldly people, and therefore it appears as md)’ :

tion of actions generated by the experiences of pleasure and p ~ Only such a person crosses mayd, WO PRGN g]:;l z:,zl:;htﬁ:

various past births. Such a person who possesses the firm realiz tva which is the source of the notion of dlfferenlc % w'vers e e

that Vasudeva is everything, attains the Lord. In this world, | ght of the highest Brahman and realizes the who e;x Bt e ik

known as a great soul (mahatma), a state very difficult to attain fferent from that Brahman. On the ?ther h a}ndz thc:se id in verse
On the other hand, a person who is not aware of this reality nscend the gunas do not cross mayd. Ai it is rightly sa

is deluded by the gunas doesn’t attain the state of Vasudeva, ! 2, “They are in me but I am not in them.

transcends the gunas. } - ' {
N : ion: T A7 gepfa geT: WoE e |
ext, the Lord will answer the question: Why people de . i neull
by the gunas cannot know the highest reality. s . HEIUEAATT  3EL T ST T:

¢ 5 Tt = lightened person the world
5 Saktipata is the falling of the grace of the Lord on an aspirant, who ac *he truth is in the eye of the beholder. For an unenlig s

] fak in his mind. On the other
i i i _realizati A4 €ars as maya because the notion of duality is present in his min .
to the intensity of this grace proceeds on the path of self-realization. nd, for o e':\ lightened person everything inclu ding maya appears as Siva.

55 Parasakti is the highest sakti belonging to Siva.
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15. The evil doers, who are foolish, lowest am ' ' m m
£ £ ’ (0) h . -
man beings, whose knowledge is carried away byng dya LAl ] W '
amigu who ;ﬁrtake of the nature of Asuras, do not seek argea: watta | HErer FEAs: 1R N
refuge 1n Me. : ‘
19. At the end of many births, the man of knowledge

resorts to Me realizing that Vasudeva is all this uni-
verse. Such a great soul is difficult to find.

3 9 A gaAfusfor w13 Tfga=, d gERfa T

SR | 3 A a1 24y I 1
Those WhO, although possessing a human body which enab : a3 #i o q W: 3 9 = | W I TS
‘hell‘,‘ to attain the highest reality, disregard me (who am the high - gaEsd:, SRR = geaToTReTRRTE vt s ferha
Zea_gz),h ;re snrlllful and the lowest of all human beings. Delug : M@m | FrEEr g g | e qraeta Yerst;
miig ah) are those who possess demonic (dsuric) nat ' 3 1 :
dominated by tamas. This is the power of maya. ) a“‘? : - typred Wm—g A= wﬁﬂlﬁﬁl:}l L
- FEESETAEEd sgafum T | 7 9ead i, =g wer |
- 3 % ‘e Ta T — ¥ gevfarautepaeaa:

wrfen WSt W ST Gt e T A SRSy
3at mrg{quﬁ 'ﬂT'-‘ﬁ' R GLE S d 3 Those who meditate on me are noble people and could be di-
= NR&N ~ vided in four groups. Others on the other hand are mean-minded and

~ are always on the move to obtain more property (in order to reduce

16. The virtuous ones who worship Me are of four kinds: .
' their suffering) than those who are inferior to them. They do this in

the distressed, the seeker of knowledge, the seeker of
wealth, and the man of knowledge, O Lord of th  spite of the fact that the weak ones equally possess hands, feet, and
Bharatas. . % ody, i.e., are equally human beings. Nevertheless, these people are
- erior to the enlightened person because the notion of difference
aut 5":& m @m \ 2 ill persists in them. Why is that s0? For, they still think, “I will ask
ﬁﬁﬁ FE ) : Go .to fulfill my desires.” Desires such as this reveal that the notion
Ll s wE 9w ud = n g :  of difference is still dominant in them.

17. Of . ~ The enlightened person is fully established in God because he
nently et:tg:i,slt)}; Iirrlla?,o(;fa kl::t\:zlse: %2‘,(:.11 . l.s p? - :, 'lﬁoesq’t think that he is different from the Lord and therefore, the
p : ’ ion is single- Lord is not different from him. To such a person onl God is dear and

minded, is the best. For I am dear to hi d he is e ) : caep e y
m and heé ot the fruits of actions. These yogins have their hearts and minds

exceedingl
gly dear to Me. ?Mfected by the realization that Vasudeva is everything.

I WE TAd FFT @reE o owa: | ' p FHEERAEE:  TUERsaeadr: |
: F % T [ “' » l-‘ . . ’ :
3"@?" FenTe ATHETT T TR il R4  F  Praureemd ween fEan: TEr i ke
18. Noble indeed are all of these, but the man of knowl= " 20. But those whose knowledge has been carried away

edge I consider to be My very self. For, wi inte-
. For, with an 1nt€ & ; ; : :
grated self he resorts to Me alone as the highest goal. 2&?:&1:;31@::” i‘: :t: i(ﬂl)S;':lullI;g e
. eir own ria :




Chapler 7 183

182 Cfl’fc‘zrfha—sarhgraha
S S - d pervades the entire uni-
qUH: mgﬁm , the question arises: If the Lor
il ﬂ i 2 : 3 N;:; is also present in other gods such as Indra etc., then why do
gl m" QN v ¢ who worship other gods obtain only limited results?

21. Whatever form any devotee wishes to worship with
faith, I bestow on him unswerving faith in it. ‘

W aO Hgd e |

ST SATEmETas WA W |
o WEEe  AeerEnR g R

ned think of Me, the unmanifest, as

= 3 2 4. The unenlighte

hgidiai { Fafgan {03 " : %)elng manifest, not knowing My higher being, which is
22. He who endowed with faith seeks to propitiate that : imperishable and unsurpassed.

particular form, from that form he obtains his desires, _' .
the benefits being ordained by Me alone. 3 mg SuEfeE sy Wﬁmﬁaﬂﬁqﬁﬁ?

A el qW  dAgEIcuHeEE e i e A A AR o e | g s
TSI A Hgeh! aqrf=a WA 1 3 1 2 FECER AR T GETHIEA

23. But temporary is the fruit gained by these men of T | faraig fawda: 1 40
limited minds. The worshippers of the gods go to the ' Those of little knowledge do not recognize My real nature, which
gods, but my devotees come to Me. i 1,_ esn’t have any concrete form. On the contrary, they know Me only
‘.J ; i my concrete forms, which I take according to their desires. TheTr};
3 M WA WAraafesmarEayEea  fafasor gfiifessmm fore, there is no need to insist on giving me any pamwlarhnamehxch—
mﬁﬂﬁm Wﬁﬂm—_d'{'c’lﬂ aaﬁ'lﬁ‘ﬁ'q'ﬁm | 3I'€I' mt here is that one who abandons his desires, fa‘md wc;‘rSG I%S::’,entu
that given form ol GO 5
T EWEERRd | R @ srisha-frode o f°1fm Ofti‘)li i‘;e"r‘;‘:sfz;n“;"fnm . which is pure and formless.
Tffrdiaem TEREAARR A He ly culminate
Ak On the other hand, if the opposite is done then the outcome will be
FEUIGE | FeTHOrE] Je 11 33 » limited.
9 FTd wEa feRfafa SaaraiaeesH fid wead? 39 ) AT
Th h d taken b d rship, : b g Wﬁ I R 1l
ose whose minds are taken by various desires wo » 8 5 TSI
cording to their respective desires, a particular god or goddess : | @Sﬂ' :{m
in reality are partial manifestations of the highest reality. Therefort 25. Concealed by My yogamaya, I am not visible to all.

the fruit that they attain comes only from the highe.st.Lord. Howe 1 " This confused world does not recognize Me, the un-
the fruits that they attain are not permanent. This is because St born and the imperishable.

people limit themselves by their desires. Those who as result of th i
Jersé  wudiaty adwEey |

devotion to Indra or other gods perform yajrias, etc., attain only

kind of result that could be granted by Indra and otl'xer gods. On tk “» ; PP = "E"ﬁ o q 2 T HYTN RE I\

other hand, those who perform sacrifice for Me attain Me.
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26. I know the beings that are past, that are present | srat - o |
Arjuna, and those that are yet to come, but no one kno 5 m 9 mi” = E'mu q Zm“ o '{: i i
Me. . ' |
i 'el el Aty 3 ! : 28. But those whose actions are pure, in “{hom sin ha-s
q:qfuaa w - | b’ co;ne to an end, liberated from t'he delusion of duali-
TR SYSHS ? 3 ' : ties, worship Me, steadfast in their vows.
e SeraETel et fagud | T fiy | :
? el * | roegT A a3

I do not reveal Myself to all. i ] X o af‘gg: m Y anfEe 1l R 1

Now, the question arises: Don’t acts being performed brinh elease from old age and death,

who strive for r
moksa at the time of the great dissolution? Otherwise, what wou i 29,.Those : fully know the Brahman, the
taking refuge in Me, they fully
the purpose of the great dissolution? 3

i Adhyatman) and all about action.
In order to dispel this doubt the Lord explains: highest self (Adhy

FROETEIET  GEEled WAl
A e @ oA wa e

27. O Bharata, all beings at the end of creation are co:

ai Il % 11

' i have made
i irs ¢ { destroyed the influence of tamas
opposite, which arise from dese and hat, 0.C8 Tnhi:?p::;gﬁ\{)ey destro)){/ing both merit and demerit. These peo-

opposites, which arise from desire and- hate S ., having eradicated branches of great illusion and realizing every-
queror of the Foe. + as being studded with the light of God, know the Brahman,

; 1‘ ch is free from the darkness of old age and death.
TRRUH ARG EEHE TS @ § T ;‘: 3 is free from
T yplaveUwEd  wEHE S | o rersinfing
SRR || STHIE — AR et T Hrgee yarorsTersty = wi @ fagdseed: 1 3ol
e foHETan— e WaEHH! gAfd e aree i b std pa-
; 30. Those who know Me as the Adhibhuia, Adhidaiva,

A person deluded by desire, enmity, anger and confusi with their minds established in yoga,

: . ; ) oY ~ Adhiyajia, they, : :
mains deluded, although at the time of dissolution of. the univet havelylfgcl)‘:vl; dgz of me even at the time of leaving their
is brought to the state of supreme vastness (purification). Att

: . h # : y - bodies.
of dissolution, the entire universe, which enters into deep s &

in the womb of Prakyti, which is incapable of performing an afawfa = wilg w9 |
ity. The same is with all living beings, who until their illt kbR q UREAREER . 7 i S
destroyed go to sleep every night as a result of latent mé.,. et = fied syrergrferar: STOTHI SAf,

(vasana). This however does not mean that in the state of
they achieve liberation. This is because at the end of sleep, :
(samsara) with its variety of activities reappears once agair

T, sy et TR | o SR 3
SiteTE e i 3f R 2o |
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Adhyatmika, adhibhautika, adhidaivika and adhiyajiiikg
all my other forms. They know me at the time of death becayee
minds and intellects were always fixed on me through cop:
meditation. They could remember God at the time of death, pg
their minds were fixed on the Brahman even before their birth A
in their previous lives. ' g A

If somebody would ask what is the purpose of worshippi 1

, ! %’a{wmﬁ*ﬂg.mﬁﬁ:m.
all your life, then it is better to remain silent than to answer thi , M = f&
tion. This is because this question is devoid of any meaning, } aid: ok
QR juna saic: 9 What is Adhyatman? What is ac-
) ‘ . at is Brahman’! p bhata? What is
e ) ? :i;)zzho Highest Purusa, what is Adhibhita
T wirEdr wiedfed wegns |

 Adhidaiva?
HhoTEEf A R b e sher e |
W Y 1 arferas: 75: ::';;;%Sﬁ: fraarEt: n
SUMMARY VERSE: : . v

Who is Adhiyajiia, O Madhusiidana? Hotv;ed:i)rejetg
Z)‘(ist in the body? How can you be known at

Pure devotion is the wish-fulfilling tree by means ¢
which one may fulfi

Il hopes proper to be desired by the
sadhaka.

E death by the self-controlled?
‘! | . - - l
| ‘ﬂﬁaﬁg:'wﬁmmﬁm;wm
3 aﬁma F, HIST X, famdifa I 1N
3 ST e AT TR

&g 7l ibhiita, Adhidaiva,
E i.e., Adhyatman, Adhib 2 4
siTgTartaTelvTy T i " Other forms of the Lord, i.¢., Ak cen
. | | Adhiyajiia, briefly mentioned by the: L01:d “111 terpHowever’ i
S o ' B %o d 30, will be explained in this ¢ apter. i
: ':xe!srs;:rzgar?prec;ded by nine questions s8 raised by Ar)

i d to by

p uestion number nine referrec
s ol o o hires C?al:'l;otr:etht:‘:e?:ond verse. | was able tt:rncmtiyq?:;g
Abhinavag}xpta in his comf‘!i‘:la in the first two verses of this ch\:{)m : sction? (4)
i ocetions posel %y hman? (2) What is Adhy atman? () ifia? (7) How does
Whatis (lh);zh ::‘71 s(S)r\‘)l\/hat is Adhidaiva? (6) Who is 4dhl}:¥dez;ﬂl, B e aclf
xh:’:llsst ?:tk:e bl:)dyq (8) How can y ion finds question number nine to
- Sharma in :th this interpretation is that

controlled? However, .A S be known? The problem with this mt L

e B s Lo Ko v anevers o only g
e follow :

b
*" The meaning of these terms will be explained in the first two verses of !
following chapter. A
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3eTt rm visible, as it as-
: and then gradually becomes more - .
& WH e ml'ﬂgi‘l‘a‘ nits sub::reef(r)nanifested forms. Then visarga gradually brings into
: J - m
S I mes

7. ul-
1 a variety of knowers (pramat s), from Brahma to the m
xistence

i . d 0o be'

. . f the universe. Then
. os constitutes the visible, mamfeste.d as;;e::iti sosolv:s . i
3. The Brahman is the highest indestructible, Adhya again, in the reverse process, ‘l'lst‘;'t'i S il
is be;;:;inid ::: be the tlciontinuou.s flow (t;fconscious ess -::::e and once again creates the real s
SV va). Action 1s the name given to the creative foree.
(visarga) that brings the variety of beings into existence, ‘ aﬁl‘{d QT{’I’ Hia: Wml
A ' AT W quu¥ il
FEERGEHETH W R | 37 T AEATHIZATIH | Td: SR < : ok o
gyl SqArel wE: T W SaerEvEE s &To . 4. Adhibhiita constitutes peflsl.xablebi:l)i:; e
IRfeeeTereraromaa I 4T e, st . Adhidaivam is Purusa. 1 am Adhiyajia, a
WA AfEfaaE e W @ FUT yEF 2 body, O Best of Embodied Beings.

SRATCHAGUT -S| Sgaswrl- AT fruifofy e —weIf: e 9|
T AT - feferas ey e s S - afi—wa By o wadaarl aRffEdeE ) 3

The highest reality is called Brahman because of being the : e A — sravasmEit F Afuga feera:
est, and because of being the creator of all other things (lit. tr., m\ﬂaqéq 2 fem 3@ EgaHEA T
cause of making other things grow or expand). The word svabhdva g'ﬁuh?m:, Hsgla| FEHd

the state of Being (bhdva) which never ceases (sva) and is expresse .ﬁm" M
by the word consciousness. Therefore the word svabhava means ‘cor 8

. m sfa’ sfq; 4 faofafa—
tinuous flow of consciousness’. Y AsRE: I : ‘Y ﬁ

)

That Brahman whose nature is the continuous flow of conscio us 3 The word ksarah is derived from the root ksi, meaning, 'stt(:a(lije
ness possesses within itself (lit. tr., holds in his lap) the power (sakt A f’ i h’ Vasious objects, such as a pot, etc., are per R
capable of creating the entire universe because of her external unot 10 peris .ess roperties such as transformation. Ptfrlfsab
structed nature. Thus, the Brahman, through its power of freedor because th.ey Ros per intending deity (adhidaivada). This is be-
(svatantryasakti *°) which is the characteristic mark of his glory, m ani QR Which is the sup

- in that atman.
. . : F ~ cause all the gods are submerged in
fests a multitude of beings. The creative aspect of the process ¢ - g

manifestation is called visarga ®. This manifestation first takes plac

¢ and the process of knowledge is

~ tion among the knower, the object of knowledg

) : - _relational, all-inclusive conscious-
% Svatantryasakti is the power of absolute freedom belonging to Siva. i ~ non-existent. This is the state in which “‘l):-‘ ;e:: known as Sakta visarga, . the
60 Eat . : h e - ness rests within herself. Second stage, whic : although conscious-
Visarga sakti is the creative force or the power of emanation, which manifests . first traces of duality appear. At this stage, the obiect of
herself as the universe. However, in the process of manifestation, although ‘;tage.where foe; e If vet the distinction among the knower, . ed' tijnction
experiences change, visarga remains unchanged and perfectly united with "‘ :.os [ESaC ofhersct, s); of knowledge is existent. Ho'wev.er, this dis' oo
highest consciousness. It is important to emphasize here that visarga is not only ‘ e i the pu])cef idea. The third stage of emanation 1S known as
the creative force but the emanation as well. There are three stages of emanatiof sta only on the level o )

i istincti ng knower,
i i i i this level, the distinction amo
projected outwardly by Siva. The first stage is known as Sambava visarga. A Visarga, in which duality dominates. On

is fully developed.
| . ; j d process of knowledge is
this stage, the universe appears as identical with consciousness. The differents . Object of knowledge and p
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Purusottama is the enjoyer of all sacrifices, beca
present in all sacrifices and has control over all of them, I an
Purusottama and I am the one who lives in the body. In this w,
one single effort the Lord answers two questions.

Next, the Lord will answer the remaining question, i.e., how Ll are A e ResE I
the Lord be remembered at the time of death. _ EREE LS ¥acd afq gawns: I' (4. 4,

3TehTe! & HTHE TRl horaTH |  . 'Wﬁmlmmﬁﬁlgm@'
T: AT | HFTE ATfe e €9 Wy |

5. He who at the time of death, having given up |

TH{U

body, dies while remembering Me alone, he become; 4 . — e 4 2 e T e i sty an &,
identified with Me; of that there is no doubt. : ‘ e, < e | s dY Be1 dgra wifera: | 37 @—Eﬁa'(
4 d Ay eV wWe weanl v.-‘ o aﬁ—w"m AR

i THafd ®E wer agrawTEa: 1 g1 i% mmma&a
. : : 3 o1 w0 HOER | g 9 e SR h— 6
of giving up his body, .that state hfs attains, O Son | izt e Area—3fa wre TEd: |
Kunti, because of continuous meditation on that p “”:-"E'EE“ ”El 5 —yareEtafa; fog
ticular state. 4 T fF gAeH oA ? % THE -y
| qEaTTiE  qafq e & T Waj—’g |
T §AY HTOY WINTE qeg &1 ;f_ g ﬁmgmgﬁmﬁmm

REREE C LS Ee ST o, g T aoswEa

7. Therefore, at all times remember Me and fight. Wh el T e g e w

your mind and intellect are absorbed in Me, to Me alon {EIREIME ’
you will undoubtedly come. ! 3

'Sy TerAafEaEH Y ST
(A 9. %, %)

6. Whatever state of existence he remembers at the tin L

T Fad A EeERshy,

FHAMYRY | FY IrReEEEi ﬁﬁquaﬁm wﬁwuﬁeﬁ T | TEYTCEHTOT Feeg el Tl '5"“;“_&. w@

Ty feraergar;— sequraafy Sufevii—watarary e ¥ TR e W 3K Sl e
HEae 7 §ARUAN, a8 Wm A T g | 3 T sﬁamm— "gf
WEIHTEEY  @aHd wiand  Sfafaeaal awfdal ~Sﬁm|ﬁﬁsmmmaqm—@‘@‘

FEmEIfEae 9 R | 3 TEE—AYa aeg o1 wifear:a oy
A TS A — T T | W, $ e 7o g ‘ ‘- ‘T TRl =rEE Tt 0 (AL g, 2/4e)
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ik ALAAHCAA  HERFRIIER e Therefore, the sruti as well as its interpretation should be under-

ST ST ' i - his world one at-
{ ' B following way: After departure from t ne
i : “. e te on which his mind was meditating throughout his life-

. . ) . that sta s p "
Wxﬁqﬁﬁﬁzzﬁwﬁmwm SIERIELSGES L ry: s th where in any of the sastras insisted that one is to remem

. . [ -Itisno
T A -3 AefiraEe wha, s o . God at the time of death. ' ¢
fafd-a1 a=<ryaafafaiv : " This idea is expressed through the particular usage of the par

; Je api in verse number six. The usage of the particle va, in verse six,

It is not only enough to remember God when one i j _akes it clear that there could be discontinuity in remembrance.

health but also at the time of death. The Lord said, “Remember werefore, as | earlier said: “A person should treat Gf)d as the high;st
Me”, who am free from all conditioning. In this verse, Lord K & in ;1] regards.” Sage Vyasa made a similar point when he said,
teaches Arjuna the means of how one can remember him when = shoul d follow the Lord at all times.” Therefore, the correct

not healthy and his sense organs stop operating properly.

rding of verse six should be as follows, “Whichever object one
This teaching is as follows: One, who under any circums 3

jitates on (throughout one’s life), that very object he attains whether
i e s emembers God at the time of death or not.” The Lord can only be

to God and whose mind is saturated by the thought of God, to st ained if one meditates on him throughout one’s life.

person God himself spontaneously comes into memory. The mg " Other commentators however, interpreted this verse in the f.ol-
of accomplishing this is continuous meditation on God’s nature. Th wing way. That very moment of giving up one’s t?ody — wlluch
fore, it is said that one whose mind is constantly engaged in med o be perceived by others, such as relatxvgs, which t.akes 1:1 a;e
tion on any particular (desired) object, he at the time of deat mediately after actions such as heavy breath}ng, COl}ghlng and the
members, that is attains that desired object. This is to say that standing on its end because of limbs losing their power — 18

such a person who has always taken the Lord to be the highes." t e oid of experiences such as hal_)pineSS, SOITOW Or delus:or:n?;::
can hope to attain him at the time of death. & llly caused by the body. They point out tha’t, v;h;;e\;;; :)r\l; :; o
On the other hand, if one remembers God by accident at the' s, at that very moment of giving up one’s body,
of death, then he will not attain the Lord. If that were the case “ ’ nes one’s nature in his next life..The cause qf re.membr:}llr;:e (a(;f
even the reali.zed yogig who has become unconscious beca st L desired object) is life-long continuous m‘:]dltat'l(;r'la:rthe pregent
mental operations are distracted by the defects of the three a lar object. These commentators take the word tyaja lb AP
would also attain a state similar to a person dominated by: iciple in the locative case. It seems however, that, 0 s
throughout his life. This view is not correct because it goes af anations (mine as well as the other commentators’) are
the authority of the sastras: e final analysis. . liadader
; : S : If som ion: What is the purpose i
At the very time when a yogin attains liberation, he tsomebody a§ked the questio ﬁ stion is that
i 8 God at the time of death? The answer to this que
shed his body off at any sacred place or at the house of ' it takes place spon-
: ; 1810 particular purpose for remembrance but i p '
untouchable. In both cases he is free from sufferin usly. Anoth tion that could be asked here is: If at the time
g : : ! at ti sly. er questio: . ; §
aItJtams ll_b;:atlc_m ever;3 31t)” he loses his memory at th " ath one remembers his son, wife, other relatwes,. or the cold wlalt
(Paramarthasara, v. N ‘  he used to drink, does this mean that at the time of death he
*' That is, if it were possible to attain God just by remembering him at the’ ‘attain identity with his wife, son or cold water? The answer to
death.

Uestion is certainly no. Because if one still remembers these thlng§,
at would not be his last moment. If one can still reqlember his
nd son etc., then he is certainly still very much in his body.

* According to Ayurveda, dhdtus are three constituents of the bodys “
pitta and kapha. It is the position of Ayurveda that as long as these three
in balance, one is said to be in good health. y
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‘ | AT |
Now, at the time of death, whatever one was me its r m
throughout his life, the impressions created by that meditag o ey fﬂ?ﬂ aifa Wﬂfﬂﬁmll Al

ever distant they might be, will be awakened and determine . ‘ ! 2
oes
ture birth of that particular person ©. It is said in the Yog y - 8. O Partha, he who meditates with a mind that j
ot wonder, disciplined by constant practice, reaches
* the supreme and divine Purusa.

._".ajf"a:a—qﬁﬁ[, Wm ﬁﬁmak ‘IW

There is an uninterrupted continuity of cause and e
even though separated by life states space and tim ,.!
cause memory and the habitual potencies possess s
form. (Yogasatra, Chapter 4 sutra 9)

Because of the power of those past impressions, memo y g s
desired object takes place at the time of death and one attal By the word anucintayan it is meant that one should meditate
with that desired object. God at the very next moment which immediately follows one ’s
Now the question arises: What will happen with the persg aration from the body. This is the moment whep the suffering
doesn’t die from natural causes but as a result of accident eve ed by the association with the body ceases to exist.
still in good health? 1 '

The answer to this question is that he will also attain his _ :’ = WW
object (the same memory of the desired object will be v
As it is described in the Puranas, the king Bharata, because o OO A
tinuous thinking about a deer, was reborn as a deer in his n o W

Therefore, the Lord said, “Remember only Me.” 1

Those who always meditare on God do that in order to be \ qm THH: T R 0

identical with the object of their meditation. To them : 9. He who meditates on the all knowing, the ancient,

Impressions born from that (meditation) counter the  the controller, smaller than .the srgalles‘t, the SUPPO“e;
ence of other impressions. (Yogasitra, 1. 50) i3 of all, unimaginable, who is radiant like the sun an

According to this principle, in one who has been remem  beyond darkness;
God throughout his lifetime, the memory of God will take
that very moment of giving up his body, which (moment) cai
perceived by others. This memory will take place becaus
being the strongest impression, which will neutralize ot
strong) impressions. Now, having remembered God, (at 1 tr
last moment) one drops one’s body and becomes unite
Paramesvara, who is the highest reality and consciousness

y 0 . i i , endowed
because one becomes completely dissociated from the obj A th He Whp, at the time of_lea\fm% his bﬁdhyis two eye-
world, which is controlled by time. This is the view of Ab ;“ 1th devotion places his prana in-betwee -
gupta’s teachers. v PTOWs through the power of yoga, and with an unshake

i@ ind (remembers God), attains this supreme divine
* The implied question here is: How could impressions gathered in a di m;a.

determine one’s future birth?
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G rr‘ I Z y C n-

RIS TG ithi s life force fixed in the head,
AL E T R B LR CIC R RSN | ~ fined within the heart, one's
& : v ' established in concentration by yoga;
SUHHATHETE: | e e —3fd gra i o I 1 - . 4
Thus, one should remember God at the time of leaving b 3 gmﬁl—-‘sﬁq'lﬁ’l | efe—zaa  fawEEmeE 3o,
01 - P | JE: m—mﬂfmmawmﬁ Tfed—

The color of the sun is helpful in depicting (identifying) th BT
reality, which is called Vasudevatattva. Although God k o, yRaffa wEEE: IR
or shape, etc., it is compared to the sun because the ( ‘ Z ST . The usage
ined) to be free from confusion, delusion, and darkness. ‘In| i Vﬁ"f-d tf,z(;f:ag{v&r:ﬁ)l)i:gfceaz:ﬁ:ni?tfﬁ::f of the miﬁd
Sk S eyzbrows’ (bhruvor madhye), this point hESS ‘:):)t;m;? objects. Ho(:vever, one’s prana should not be al}owed
explained. n L* on the level of the anus. The vital air (prana) qf the_ fztmflg,
4 4 ' ‘. is its charioteer and which is of the nature of icchasakti ®,
R, aafaa == | yuld be placed on the top of the head (mardhni) which transcends

the top of the head) is called

fagrf= Te@at g | b {tattvas. This (placing the Prdna on
II‘E{%}-_vﬁ w == h ntrol of the body’ (kaya niyamah).
T U HURUMMETE N R . aifucEed W@ ARl

11. That abode, which the knowers of the Veda ca . gt e | A u e URELL

imperishable, which ascetics freed from passion " 13. He, who day by day moves closer to the place of no-
and desiring which they lead a life of chastity, » ' return, uttering the single syllable Aum, re?nembermg
show to you that highest abode by means of updya, ¥ Me while giving up his body, he attains the highest goal.

is the right knowledge. L
| =T wad A W et e

T Ted—fAgEasTfa @uE:—SuE: | R J_szmWﬁﬁm; neLyil

At — : i
VYT — SRS Haanarad ged 11 22 14, For the yogin who constantly meditates on Me,

The word sarigraha here means ‘instrument’ (4pdya) ~ whose mind is one-pointed and who is permanently es-
of which something is properly known. I will show to you  tablished in yoga, I am easily attained.
est abode (tat padam) by means of this upaya, which is
knowledge. ‘Means’ (updya) is here explained so that Ay sofafq TrefEE: | qmgm‘d%lﬁ =agls

gage in continuous regular practice. ,‘ e T | A 3 T
. i ﬁ'{iwj i YR W —Fad A A SRl A

FEEIT W & ' HW|W®:WW@WWI
Jeatarare: JroTaTieerdr A > i

# See commentary on verse 27 of chapter 5.
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198 Giitartha-samgraha
seafaf ford g Rk »sophy of non-dualism, where the Brahman is the highest and all-
i M Arehtta: Rt 13 - vading reality: As it was said in the sastras:
1 HAarATE! <8 F
B v e et sfa 3 ERISRIREETIERSRE e - When the highest reality in the form of Siva is omnipresent
! TG AGTHET TEd, TR GhIT-Iei&n \ then what would be the purpose of utkranti? 1f Siva were
‘Eliailtliltql‘aa:&m IH: | 3@ W@ 'I_E I=fadl afw’ * Lot all pervading then again utkranti would not be instru-
AU’ IO WA Sl &UEHEE S . : mental in granting the state of Siva.
T T Ll 5 < 1 : . . .
HhaHEh RS TaaTHgag it FfauRiagy | W ! If however, those who are not throughout their lives involved in
‘Frwafy e eve SR sontinuous meditation, somehow, for some reason, such as the free-
o 3w v fb 7 9 | v yill of God, would remember him at the time of death (and there-
Al A m’ I ol ore, attain liberation), only then that sort of upaya could be called
: (w. f4., & 22%) d itkranti 6 In such a case, (because of the free-will of God) that
31 o T AR TR o wve'—3h A e kranti would then be instrumental in blocking other sarskaras from
aﬁw—m: Haatafa:— 37 Felre! 9 e anifesting. Therefore, in verse 11, sage Vyasa made the point that
X pha! membering God even for one moment is an extraordinary state of
her samskaras. As the great acarya

o | T gAY 3 — . e
T IR e AT e Ao iind capable of destroying ot

attanarayana said :

IWEVH, AFGTEYE:, Fafagfs:, Afaxed, fayeic-qu ;

moment make my mind free

ferm, smbmfongfoe:, SerfaEce
sIfeaAens =g : ; p ’ W‘ﬁ " 0O Lord, if you even for one
f . Tl | T —' e A ' — g " from the impurities of past impressions and make your
T4 ‘Aed  Afd'—sgeq) dfch ymsfy  gEl 3 abode there, then what will be impossible for you to
TARTGATR— " ’_ achieve? (Stavacintdmani, 114)
A -
~ Therefore, for those who doubt that they will reach their goal if

ey don’t remember their desired object at the last moment, the Lord

id, “T am easily attained by one whose mind is not attached else-
por » i.e., who has no other concerns or anything else to accom-
h. Such a person doesn’t need to experience pain wandering around

iing to find the appropriate place to die, such as sacred places, try-

to die when the sun is in its northern course, taking shelter at the
time of death, be always

1{' es, attempting to increase sattva at the

centrated, trying to die at the auspicious day and month, trying to
A place that is naturally pure, attempt to keep his body clean and
ITom sweat or try to wear clean clothes.

‘Next, the Lord will clarify if he who reaches, i.e.,

* For a yogin who has reali ‘ :
3 real ¥ : : . .
which is not different from h;:eo‘iv:xh:e?fl'l a‘:leywt;g;ngf ;‘atu_re Offtll:ie i ‘ falls down from that experience.
is not helpful i R ’ of leaving of his 7,
atman gogs nov:lh::ey b‘::gll'xs?;;s is because when a yogin leaves .
dissolves back into the element;).0 ssesses an omniprote on et;istdy righpidadin B a0
y not realized his own self.

. ee;l;‘he‘ l:yllable Al.lm and its repetition here stands for vl
t}l:at th. femembermg me’ (mam anusmarati) in this contex T
ek (t; r;,lmd shouldn’t wander but only remember God. ‘F
ah prayati) refers to one who d oser

place of no return, i.e., moksa. o by dor e
One who while givin i is thi A

_ g up his body is thinking, “I do no

Zver again to _have a body which is the source of all sufferin, y
: person ('whlle ren?embering the Lord with this intentir
emeImbt;l:mg anything else) comes to, that is knows, the ¢
n this verse, the sage Vyasa did not put emphasis on |

one’s body (utkranti %) because this idea is contradictory t0
) knows the

ans (updya) useful for
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Brahmaloka. However, this kind of inter-

kS T IE“U . 1 only in the worlds above
to me. Therefore, we, whose insight is ob-

eTeaT: Hiafg ot e ) 2y pretation does not appeal
¥ ructed by confusion and doubt (as a result of such commentary),

tures (dgamas) in order to gain right understanding.

15. Having attai M
b attained e, the great souls are not to the scrip
i -~ turn
ma here means that until the destination of the Brah-

in this 22T
they ha\tzo;;gcig;jn:ﬂ lrgpermanem place of misery, The word abrah
e & Y
ighest perfection. 68 which is the highest reality, is attained, one unavoidably re-
turns from whichever world he might have reached. The expression

v
+a]l beings are subject to return’ (punar avartinah) means that all

i A T TG T Tl whie-
g W 9 Eq—;ﬁﬁph T st q-  peings ar moving around like a wheel from place to place, i.e., from
: pirth to death till that highest reality is reached.

sed here: Who really knows if

- man

SN

It was alread i ol
other destinationsysffﬁn;:dh::\tz iz onc; unavoldabiyes However, a question could be rai
¢ en, etc. In the n A ? f !
fh lains what happens with the person who attainse ’C(}t \(/ierse,_‘ those who have departed to other worlds return again to this world?
it clear that the yogin who attains the highest realit 4 :He Wi We have heard that beings living in Brahmaloka and other worlds
y will neyg ive very long lives. If this is so, then how is it possible for them to be
2 The answer to these questions is that

experience fear in the form of birth, etc

re-born in this world again
8 t to rebirth because their existence also

TS 4 these beings are also subjec
W: Fﬂﬂ'ﬁ‘ﬁ'&ﬁ? (- ‘has a beginning and an end.
o I q a7 famman gg 0 E
26 1;“ worlds up to the realm of Brahman are . WW o fag:
0 rebirth, but on reaching Me, O Son of Kunti, th EUE] W ﬁsﬁ'{ﬁfaﬁ S e
the night of Brahma

no return to birth again. iy
el 17. Those who know that the day and
«f consists of a thousand ages, they are the knowers of day

Ry TR —3fa deafemm g and night.
. quEclsTfaf: '—safufed @) a=1 7 TedTm :

T eI AT Wi e
A —AE TGS W 1 mmﬁmwg

TR~ — Sh e IR 1=t farafead=1 | \
ST W“«“ Ll luding Sank he word Brahma, in th

<+ i r commentators including Sankara interpret the word 5rd ma, in the com-
maf;am_{w;i ’ Hﬂ#m: Hfmﬁﬁl: I nd abrahmalokat to refer to Brahma, the creator. In his commentary on this
; ’3["4'_3 I Td dachy Hq'{'[aﬁ-f:[ B - Sankara writes, “That in which beings appear is a world. Brahma’s world is
H: YYATHIYH: ? TR — ' i What pertains to him. Up to and including his world, all worlds have the feature
i ssurrence, O Arjuna! But on reaching Me, rebirth ceases” (translated by Dr.
b A.G. Krishna Warrier). Abhinavagupta on the other hand, takes the word Brahma,

the highest reality, beyond which
Brahma would be taken to mean
be the place where one attains

All the comme
ntators have int i ;
erpreted this verse to N the same compound, to refer to Brahman,
fre are no other worlds. If, however, the word

all who have attai
ined
explanation were Bmh”?aloka have to return to this wi
accepted it would mean that one attains li Tahma, then the worlds above Brahma would
~fation (mok‘.s‘a)_
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Chapter 8

18. At the arrival of the Brahma day, from '.
unmanifested all manifested things come into existene

and at the coming of night they dissolve into the sam;
known as unmanifested.

HAU™: | TarE Y@ YT Ueitad |

3 A .
TSN W G i g] ) % ST SE SHTg: Tt Tt
19. This very same multitude of beings arising again :

T WrEsl ;A |
7. w wdy @y ey 7 fawEian e

0. There is yet another state of existence, th.at tran-
: 'nds even the unmanifest, which does not perish even
sce

when all existences perish.

K ¢ gy W Prad= deTd T AN RR N
and again dissolve helplessly at the coming of night, O : A . is called the imperishable. They
Partha, and they come back into existence at the com- . 21. This unmanifested is ca My highest abode, when
ing of a new Brahma day. . call it the highest abode. That My hig

4 ' attained, none returns from.
3 T dsfgar it fi R veafa yereaen | J

" e W UG e R AT
S fager T fremi Jemgees | wfhafy 9 a6 - > AU AOEISSA I R
ﬁqaqﬁwmwﬁﬁmﬁmwmuqéqﬂmagm i QWWW e :
TASA ITgR; g A T e, FrerpE AT 15 SRR Gl “P‘Tthﬁa:'i‘n Saaion
fod: | @9 9 wftede: yemwdiTER ) wag Asfy geErerE " 22. This is the 1:iighest I;zrrnusgve?y thhrlg iy
Ta—5fq fegan g} 1 | ~ beings abide and on W

who is attainable by unwavering devotion. Yogins, O
; H“T‘?ﬁ”'“fﬁ Hi e, 3fq ‘{zgre'qﬁ_ u‘  ‘

. Arjuna, who attain him are free from birth and death.
Those who have far reaching insight know that Brahma al . - i q TR SR — AT,

experiences day and night in the form of creation and dissolution ¢ IHYFR FreTEheraatod iR ) s

the universe. Ordinary people (after) waking up begin their day | @sfy T —guIEn | T m T

engaging in their respective activities. At night after they retire: o B | 7 @A e w9 G agngd, a & T g

gross activity is transformed into subtle activity (activity existing o g & e qeayafa=eue: | 1 9 ECEEI NI

the form of potency in its subtle form). N W SR AT T, i

AR (o e e aE ST

The same is with the creation and the dissolution of the e g —3f RN
verse. Thus, at the time of a new creation Brahma does not ¢ e sty sl | o IHgv— g v
new set of beings but those old beings get awakened again and g - ; o Ju g foa  swECaRE JOTEH,
The difference between the life of Brahma and that of ordinary. k- ‘F:I 3 Asqart it Sreofa, U1 wiEfE IeAd—

man beings is only in their respective durations. This limita‘ _ d time. This
also applicable to the (eight) Prajapatis. They all experience bl \ As it was described before, Vdsudevatfzt.tva is t?eyond( ak'tam).
v hest reality is present in everything, i.e., 115 oy

and death. ot heistting]. That
s g ) it is di tto be g
In the next verse, the Lord will clarify that those who a :: Salso unmanifested (avyaktam) as it is d;iﬁ:tl:ain ed by devotion.
highest reality never again return to this world. est reality called Vasudevatattva can
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This universe is established in Vasudevatattva, which isvl ' 3 ZEﬁ TIATALT HOT: TUATHT Hiampseyl
ishable and unchanging by nature. In regard to this highest r ' .
e 5 Nt a wrEEe wfadrn wreE fredd e

what would be the purpose of expressions such as, ‘subject ¢ !
birth’ (punaravrttih)? The very meaning of the word avytti is ~ 5. Smoke, night, the dark half of the moon, fhe six
tive of separation from the highest reality. However, that whi mc;nths of the southern path of the sun; if leaving his

eternal doesn’t need to move anywhere because it is already .-' body then, the yogin reaches the light of the moon and
everywhere. How would it be possible for one who has reac returns again.

Paramesvara, who is eternal, beyond the universe and at the‘ v
tfme identical with this universe and in whc?m this universe is es 4 wol  sEH—vAfaE | @ FaRTeTE R
lished, whose nature is freedom and consciousness, to be s par; - FWU— - =T
from that reality even for a moment? Therefore, it is rightly stateg o yEEgEdd | 3Tl fauld  fawidon
the Lord, “Having attained me, the great souls are not reborn in | T ITEATE T 1 Y
world again.” '

In the compound word uttarayana the first word uttara refers to
ward movement and the word ayana means a period of six months.

. - . ith 1 imilar qualities, it
a few words will be said about those who desire to attain mo. ksa | scause uttarayana 1s connected with light and s q

3 T While the
. - : , 3 escri ith words denoting light, such as fire, etc. .
enjoyment through various types of leaving one’s body (utkrant UdaZ::l;;;na, which is opposite in nature to uttardyana is de-

In this way, the experience of those who have effortlessly
tained the Lord through continuous practice has been described,

' iti ite to light. Therefore,

: & ed by words that denote the qualities opposite Fo
PERCIC quﬁmqﬁr q qifiE: | ] 4 yn who leaves his body at the time of daksindyana returns for
TATar A o el EIEEIIHI WTAHY Il IN ‘, pose of enjoyment. This is because the moon enters into bhogya

23. Now I will explain to you, O Best of Bharatas, the
time in which yogins leaving their bodies never re m
and also the time in which they return. ‘

s Wl
N
% e . " I
STgfa: — e | sefa: — i 3 1 3 " 26. These two paths of light and darkness are held to be
The expression ‘not returning back’ (anavrttih) here m * eternal for the world. By following the first of these two

moksa. The word returning back (avrttih) indicates that one ref ~ paths, the yogin goes not to return; by following the
back to this world for the purpose of enjoyment (bhoga). ~ other path he returns again.
il

SRt e — ST —He: | ST I I RE
Of these two paths first, the path of light (sukla gatih) leads to

Hfafog: Yot WUUTET IWOAURl
T JIrar TS wEl w@faer S i ¥

24. Fire, light, day, the bright half of the month, the Si3 2. On the other hand, the path of darkness (. -S”‘;f“‘ib)) i
months of the northern course of the sun; if leaving I 3k to this world for the purpose of enjoyment e

body then, the yogin who know the Brahman goes & = y

the Brahman. L ance has astrological connotations.
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Eél qred AT Eg]ﬁ he purpose of oblig-
ST 4 . the other hand, my respected teacher,‘fort [
3 . L aﬂﬂaﬁer making the statement on the various types of leaving the

aml?\qaﬂ a—nﬁg W Wﬁ? ] ?Qs’ y (utkranti) which are caused by the function of internal time,

_Judes by pointing out that the main objects of knowledge are
i s concerning external time.

., Ry WY Y @
T g A Ao s FE AT 4 Y TIAR e
fordea wehmeaar T4 forearadiorer | 8 3 Fel S ‘ andfa aame  fafgmr
AR | SRR - e IERT A g | AT aF Tt SR ¢
FHIAFAYCHI<IISHIET THaHd STRIHEayd J&d T 8. The yogin, having known this reality, suppresses all
"I Tl - AT 11 R I 3 " the impressions caused by the study of the Yedas, pet-
“Those who know: these: two  paths”. These twodil formance of sacrifices, austerities and charity, and at-

known by adopting the practice of internal yoga. This is nogj tains the highest and primordial abode.
however, to go on explaining this point in detail, as this would

27. The yogin who knows these two paths, O Partha
never deluded. Therefore, at all times, O Arjuna,
established in yoga. k.

: : : S apdfy— g wreeegen  fawefl-
increase the volume of this book. It is enough to say that all 1 aifysafa, .
nal divisions of time belong to the sphere of internal time (abhy M | TefsrraRerd =@ gaaa fasfa ® frafufa foen ¢

kala) ™°. In order to understand this one needs to practice yoj

The word abhyeti here means ‘to suppress’. This is to say that
124

" The point here seems to be that the yogin should, through the pr membering qu .tl:ne yogin renders u.leffectn{e the lm(]iaretssm::(s1
prandyama, internalize the external divisions of time (abhyantara | 1all worldly activities. And when _a“ 1mpress’1.ons e Bty
divine word (paravak) unfolds from her highest level to the world it is easy for a practitioner to attain Paramasiva.

beings following the path of time (kaladhva) and the path of spac

These two paths are further divided into three each, thus, compri ‘ { 3T W‘ .
path (sodadhva). However, “The entire six-fold path is establis ¥

(Tantraloka, 6. 21). This process of unfolding of consciousness along ! PO SR faam qrR |
paths brings about limitations and divisions in consciousness. Th

are created by the power of time (kalasakti). The process of delin eifed graedn 7 a9 T ﬁ‘i nel
sciousness is accomplished through the practice of pranayama, wi i

and eventually completely neutralizes the influence of time on a Y¢ MA E:
beginning of his practice, a yogin first takes his inhaling and exha *-'L',h SUM RY VERSE:

of breath to represent a day. Then, as his practice advances he takes ! ‘Whe n the Lord is known to be present in all the tattvas,

and exhaling breath to represent a month, a year, etc. As a result of th A % s
— . Mo 2 ; L externally or
limiting power of time loosens, which enables the yogin to expe n for a yogin there is no place either y

consciousness free from divisions of time, etc. In Zantraloka, T- Nternally where Paramesvara is not present.
“By the gradual process of devouring prana, the state known as A¢
takes place. In that state one experiences the fullness of conscio

division of knowledge is denied its existence there. Thus, when aft ¥ MQHWMWWW
of prana does not take place, the division of knowledge cannot posst ‘ aﬁqmaﬁ'am SEHISEATE: N ¢

because it is not generated by the division of time.”
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319 ATHT ST

¥ ich shines in the midst of all other types of

i " . kqg?;fli;gier:i‘}?vcidya'. In this very text 7%, rdjav{dyd will be
}edgels adhyatmavidya. This rajavidya is the entitlement of

| b;i}f as Janaka, etc., because this knowledge 'is extremely}r‘ pr‘(;-

;..:. and therefore it is kept as secret by the ksatriya class, who by

givTaTaTS - -  aossess valor. The word kartum indicates that thi_S rdj avidya is
’ ' ; » P‘;ukham) to practice. Unlike other worldly activities, which

33. q W WW' ' (sgnly temporary results, the meditation on the Brahma‘n
A+ fagmated mtﬁ&aﬁmll 1 gmaupdsand) brings about permanent results, 1.¢., the experi-
The Lord said: we of the highest reality.

1. T will reveal to you, who are free from disbelief; |
profound secret of wisdom together with its prac
aspect, by the understanding of which you will

leased from inauspiciousness. , ‘ 3. Men who have no faith in this knowledge, O Oppres-f
‘ sor of the Foe, not realizing Me return to the world o

FTYFE FAGH HRO @ | FHfaTH-qred ir ~ mortals.
Non-existence of disbelief (anasiyatvam) is the main f: ‘ = for
the transfer of knowledge. The meaning of the words of’ e ~i—g: g

vijiiana has already been explained 7'. The expression “they return’ (nivartante) indicates the cycle of

B ; : h and rebirth.
g 4 gHE waueaad il R A TAte e S
v et AT 7 w0SE Aeateerd: 1%
2. This knowledge of the self is the shiny jewel ai

g p : . . M
all other types of knowledge; it is preserved by ki " 4. The entire universe is pervaded by Me through My

- o . o . 4 - ot
supreme purifier and easily understandable; it 1S ~ unmanifest form. All beings abide in Me, but I do n
cord with dharma, imperishable and easy to pract . abide in them.
TSI - T foemqes M qr1 3%3 m_‘a:{ SIRIE :‘I:;’ TS ﬁ%ﬁﬁ_m
s i e N I S e R A HEE CESR RS
Eﬁlmmmﬁum. e - FifHe & e | YAEIETEAE ‘ : ey
SRR | -3 gged | 7w sl Rial e e | SoIAEE— A A qeated '
SRR, TS .0 i Even if one has to be separated from the Lord for a long time he

dnot find any other abode different from the Lord. This is because
y e Lord.

7! See commentary on verse 46, chapter 3, and commentary on Versé i nowhere, not even one spot that exists outside of th

verse 32, chapter 10.
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If, however, the illumination of consciousness wag g - W = qrg; '{:[d'a'l'ﬁ‘ HeH |
on insentient objects, which are well known to be know : NEN
made out of elements, then the nature of consciousne: s, o genm |ttt "E"l | TeeTHe T4

opposite to unconsciousness, would be concealed. This is ¢

. . : thing, ever
why the Lord said, “I do not abide in them.” ~ 6. As the mighty air, which pervades everything

L .~ abides in the akasa, know that in the same manner all
= weety ‘Wﬁ ErLR:| 'ﬂ"l"'ra‘sg'{':u 4~‘ '~ peings abide in Me.
YA o YA WA YAHTE: 1 | T v
5. And the beings do not dwell in Me; behold Vs _, qmmm ‘G%H = fira Tuen

vine mystery. My spirit, the source of all bein
tains the beings but does not abide in them.

)

| 7. Having taken recourse to material. nature (Pr.'a{c,rti), I
e;(ist unnoticed among all living beings, femammg, at
: ' the same time, in the universe and above it.
T 9 Aef-sifewruE qengd: e ger of 1 |
é’aafil cigipe | R e R Hee 7 Sfe T gad, T
wsﬂw: i ‘E? ﬁ%ﬁ feora-fa forits T ety s T GESHTTR S I
- iy ite of close invariable concomitance between akasa and
ms E“E:;mqmi;_ml R Vg I i‘r:zl ;:s never (in reality) touched by air. In the same way,
ol 1 3 .;‘, atattva in spite of being omnipresent remains unknown to most

‘Living beings do not dwell in me’ (na ca matsthani) Bpeople.
cannot perceive the reality because of being blinded by ign ] .
Foolish people do not recognize Paramesvara, whose nature F’E‘W CaEs W it "TF"W‘U
sciousness and who is the highest abode of all limited things. I W‘.ﬁ. m mll Al
contrary, deluded people think, “I am a weak person called 1 m&]ﬁ
I know this thing, I know that this or that thing is placed ~ 8. All beings, O Son of Kunti, at the end of one f:ycle
ground.” By thinking in this way, they show that what they ¢ pass into Prakrti, which is My own; and once again, at
to be the highest abode is (an abode) of limited nature. How ~ the beginning of the next cycle, I create them forth.
contradiction between the common experience and reality | pe

To explain this the Lord said, “Behold the extraordinary '
of my yoga.” The word yoga here means power (sakti) cap ARIT— e Il ¢ I
bringing about the union of human beings and the divine. Th
glory (aisvarya ™) is the freedom of operation (action) of the
Lord, which is par excellence and amazing. -

The word ‘Prakrti” here refers to the ‘unmanifested’ (Avyaktam).

| - hi s fageti T T
> e R S CrENIGUREL
7 Aisvarya or sovereignity is yet another name for the svatantrya sakti of m
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212 affarfha-sarhgraha
4 1 : i n body, not
9. Having taken recourse to My own Prakrti, | ¢ b 12. T.h E delu?dti?l;:;r e\:kll?gh‘?st:ll;l?:rpasse)cll and
again and again; the entire multitudes of beings are knowing l:lly '8 :
erless because they are under the control of Praky - jmperishable.
' . o T A ATER e — AT G-
: K | gise  wdwIrEd c
| ype-sTEa st sy o e $a ATE A W R I /R

Y FHAAATIHRTIA YTH: 1l < I

By the statement, “Having taken recourse to My own P
is pointed out that worldly objects, in spite of being unconsej
nature, become illuminated by the light of consciousness, whi
longs to the highest reality.

the hearts of all living beings, neverthet;ss
i hemselves as dis-
disregard Me because they see t as dis
E. - pi?le;tman.gThey ask: How could there .be a God in this
;r ‘t);:::ause there is nothing (to be seen) as existing sepa?te from
i 'fo:meen-fold worlds, such as the world of humans, etc.”

- b |
T = | @ity wwitor fauf= ovmE o mﬁwﬂﬂﬁmﬁﬁw "
SqEETHAAES  AY wAg I R0 b mgﬁnaﬁéauqa‘ﬁrﬁﬁfmﬂ'?’\’l
E . . e futile

10. All these actions do not bind Me, O Winne " 13, All their hopes, actions and knowledge ar

for they partake of
Wealth, for I remain as it were indifferent and un and they are thoughtless creatur(;l,d oAsura.Z.p
tached to these actions. b the deluding nature of Raksasas

~ Although 1 live in

§
‘

TATAGUT Upfa: gAS WS i = e T T Fope SR T
TEA @iag g fauftedd i gg e Sf— 3T toreqaTeraTon g i 23 1

 Acti i ded people are all ren-
' . tion, knowledge and desires of delu .
o and sanovig boings, v oo CibgN f(:'l:?t;‘ess rt:(;causeg their actions, and knowledge, etc., are directed

ing and unmoving beings, and through this, O Sor vards that which is not real. Their nature is either that of Asurai or
Kunti, the world revolves. , s ic. they are dominated either by rajas or tamas gunas.

A 9 usfa FHer-sliewi=e adurisE ad: | 3 g W oW S Y fermTt $TaT: |
ST S AT AqeATaRETSg: 1 22 I T FreEr e 1 ¥

. vs 53 _ ivine
I am not bound by action because I am indifferent to p ~ 14, But great souls, O Partha, who partake. qf dl\t{l:u

results of actions. I am the cause of the universe and the - nature, knowing Me as the impenshable. origin O

act of creation is not dependent on anything outside of Me. ¥ _ beings, worship Me with concentrated mind.

sy T A e i wday ey G| ;
T WEESl AATeEEnTaE R | Sy W e e SUrEd I %
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15. Continually glorifying Me, strenuous : foraTe FEr fuame
. y ’ and de ) W ‘q‘a‘l‘ gn'a"l‘ .
mined, paying homage to Me with devotion and per; ) ) -
nently established in yoga, they meditate on Me, 3 ufemWigR AR AEE AR
. |
EIFNQW TSR TT=T _ 18. 1 am the father of this world, the mother, the sup-
E E o | 1 ~ porter and the grandfather. I am the object of knowl-
7 Sgdr %’Jﬁﬂ'@"lll L& L edge, the purifier. I am the sacred syllable Aum and 1
16. Others worship Me, who is present eve _am the rk, the sama and the yajus as well.
through sacrifice of knowledge with one poi . -
: pointed , :
tation; yet others worship Me through various e ! ‘ wfaedat o et frramar: orT e
sacrifices. | g v e e semeEae /R
ddi—wfesiq|  ael—arEefeant: | &= 3 ~ 19, T am the goal, the upholder, the Lord, the witness,
: ' ~ the abode, the refuge and the friend. I am the origin and

he treasury and the im-

FAFTATIIE | 374 mw—aﬁa: Imﬂgm -
T Td 99 1l Q& I

the dissolution, the existence, t
perishable seed.

. qureRwg @@ e =l
¥ m ag -;Fgg Wﬁ?ll?oll

1 20. I cause heat, I withhold and send forth the rain, I
nd also death, and I am being as well

o
i

The word daivim is that nature descriptive of the
sattva dpminates. The word yajantah refers to those who we
Ijord using various materials needed for performance of’ t ~ am immortality a
rifices. Othe'rs worship the Lord with the sacrifice of knowle as non-being, O Arjuna
here means internal sacrifice. Therefore, some worship the | .' , |
a gne-pointed mind, i.e., knowledge, while others worshi
with various external sacrifices. However, both paths lead
alization of the highest reality. .

Now, the question arises, how is it possible that sacrif
othgr activity, which unavoidably involves various instrt
which is dominated by duality, can bring about rea
Lord who is oneness? 2

o . (=, 3 fA, & )
I HIE TN e U
R T A sl
17. 1 am the ritual action, Iamthesac'.. :ﬂ? faa= ﬁﬂTﬁﬁjﬁ::‘s?ﬁm“ qurerefaente
{ | =

ancestral offering, I am the herb, I am the m
also the clarified butter, I am the fire and Iam ! T R0
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T A AR i, e sfwn W dw: e
;7 AT WA, AR T S AT § aifgr  wwi W
g i ' § T G-

The ritual action (karman), which is entirely dependent on naf<a faemf<fa T R

ternal means, is under the control of the Brahman, which is one the three Vedas, the drinkers of

undivided. This is the reason why ritual activity eventually refy 21 Those. V-Vho Ko d of all sin, having sacrificed to
back to the state of unity with the highest reality. It is possible the soma juice, cleanse The att’a'm the pure world of
sacrifice or any other activity leads to the realization of the hig] Me pray to g0 to' o th ycelestial pleasures of the
reality, when that activity is dedicated to that highest reality, whig \ Indra and enjoy in heaven the

in essence identical with the external means. As it is said: 1 1 gods.

That creative power of Siva existing in the bound soul

instrumental in binding; that same power, when her 1 ad W ; .
function is realized, brings about attainment of perfection. , &ﬂ"ﬁ EU'& TAeeh fHSTFvH !

(Spanda Karika, chapter 3, karika 16) i ; ﬁgmﬂa‘[

I also said: d SHTHETAT AU RN
The intellect, which in the beginning perceives the entire 3 Ic ) orld of heaven, they
universe as being created and destroyed, i.e., different fron A 22. Having enjoyed the spacious W T
Siva, that very intellect (after reaching moksa) realizes th return to the world of mortals when o oA
this universe is not different from Siva. ™ hausted; thus COnfOM}ng to the. do[:lter:ns g denie
Here I will stop elaborating this point because it has a r the three Vedas and desirous of enjoy )

5 ; 4 i oing.
been discussed at various places in other works. the state of coming and going

Although not directly the answer to the question 7, expre i T frqerufsi-
such as, “T cause heat, etc.” are used by the Lord because they oy 3 WWE A qenfy : T’m o |
some light on the topic under discussion, i.e. non-dualism. erCRARIR S PG FoFEread | 3T el 1 2R 1

‘ ' CIcH
Now, the question arises: If the Brahman could be attait & o AT |, Aq A WW i 1
erformance of external rituals then could sacrifice (vaga), ete ) i nly small results, suc
glease other gods as well? If accented, this view would give suj g Although they SheTAfIcs tofﬁ’\szzgﬁszs gf their minds, them-
to the philosophy of dualism. If | usudevatattva is the ulti mat eaven, e th;y, becau;;:t they could achieve. That is why .the
of all sacrifices, then how is it possible that those who perfi "A : elves put limitations on sacrifices with limited desires

erit (dharma) gained by performing

instrumental in bringing these pZOP
P Gy a1 1 0

7 The question was raised in verse 16. The question is: How is it pe o They continuously come alr: tgthe pasntiire

sacrifice, or any other activity which is dominated by duality, can briE ould not be wrongly assumed t a_

realization of the Lord who is oneness? fause the cycle of deaths and rebirths.

7 It is nowhere mentioned in the Vedas that one can attain moksa by
any particular sacrifice.

als to other gods do not attain moksa? * le back to the earth again and

from this world. However, 'it
f sacrifice (vaga) is

’

herefore:
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| Soaar et g |

STAY=Er A ¥ W owdured) ; &1 i g e HEtTAtSt
* . . . 5 p .r
At ﬁ?ﬂﬁlﬁm g qETIEH I 33 To gods go their devotees and to artllceitsorgu?‘iy
> 0 g {0 OStS,

23. To those who worship Me, meditating on Me alone : zgv otees, those devoted to ghosts g0 10 g

to them who are permanently established in yoga, I brir devotees come 10 Me.

attainment of the highest reality and the security tha

they cannot fall down from that state.

AsA w fama, P ?  S— Al 3

. ; % f a
ith devotion a leaf,
; ) r offers to Me wi il ¢
ey A Tl W st 3 %17' Zrh;)sf(;ﬁ\ilf or water, 1 accept that offering
i ki A e.
W—WEWWW%WWWI T AmvrEEy : : tion from such a pious devote
yafeegd: W

How do others (who do not have limited results in their ming
think about the Lord? They, only by desiring the highest reality, a
tain the results in the form of the highest reality. 1

In this context, the word yoga means attainment of the nature ¢
the Brahman, which did not exist before. While the word ksema mean
the protection of that attainment. This protection is a guarantee the

one is established in the Brahman and there is no possibility of fal
ing down from that state.

ASEATAUTHT T SgaTheaa: |
asfr wmiE s TSt Il % 1l

24. Even those who are devotees of other gods and sac- j
rifice to them with faith, they also sacrifice to Me alone,
O Son of Kunti, although they use different methods.

a:g‘ﬁgaﬂwami%ﬁ?mamﬁaal
g AWM aeAEgetd d 0w

25. 1 am the enjoyer and the Lord of all the sacrifices.
But those of limited mind do not recognize Me in my
true nature and so they fall.
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fufteeiaadeamasfasar i
TATEHTETH 3
Ifhfaghaq ama Hﬁ%—aﬁf‘qﬁmﬁ. M. - gelfand as different from the nature of the Brahman — worship
A { i, aifg | ATy 1y the highest Brahman, who is identical with their own atman.
A= ’ TTEATHTH TeTTS _ever, these kind of people follow wrong injunctions (dusta viddhi)
e fe ERIEE! ‘R‘@ﬁam qTH T 2 cause their worship includes within itself the notion of duality.
‘R T AT wiaqe 2 P rherefore, the Lord said, “They do not know Me who is their own
Tt v ﬁﬁaa""[ o elf, who is the real enjoyer of sacrifices and who has taken the form
W ;rﬁmma‘f EERIEC of that particular god (that they worship). Therefore, such people
teviate from my path.” In this context, the word deviate means that

go to other gods because they are devoted to them. Those who,

TR faged : ‘
kg mﬂ“ : ‘the other hand, know the Lord as undivided reality worship only

fice to other gods or to their ancestors. Thus,

e
. i . even when they sacri
T T IHHAT - de=feeaarmisfy — _‘ e can conclude that all those who worship the highest Brahman,
FRAAHY e 7R AT TR ey S ttain that Brahman.
mﬁ—m y ] The gods (devata) are usually defined as those to whom one
Those who, in the process of worship, use di ' fers various objects for the purpose of pleasing them. If this defini-
forms, they also worship the highest Lorg , TIS: e y nis accepted, then how is it possible that the highest reality (which
thing that exists that could be worshipped ik be.c not an object of sacrifice) becomes a god, i.e. that to which sacri-
man. However, the difference betwe:nl:)thelsS 1:1 cluded i "3 e is offered? For example, in the injunction, “Boiled rice should
fbetV\(een worship of the highest Brahman a fi ‘;‘IO ypee " ;ﬁjered to the Sun God”, we would need another injunction (be-
ing different names and forms) is that thosré v:r)h ol go_ds i use in this injunction the highest reality is not mentioned). How-
dlﬁerent names, etc., worship according to th d(’) Worshx.p.‘ ‘- er, another injunction should be made only if other gods (to whom
(aviddhi). The word aviddhi simply mefns d'f? ifferent . intend to sacrifice) are left out after the injunction is made. The
tion, Therefore the Lord said that he, wh eren S ok swer to this question is that the injunction for sacrificing to one’s
bxghe.st Brahman, could be worshippe(,j th 0 is.of ﬂ?e natPre m Gtman cannot be made. Therefore, it is said that they worship
Junctll{ons, rough Vaciouu i e with injunctions, which are not according to tradition (aviddhi
~ However, some other co . : rvakam).
aviddhi to mean ‘wrong or img::?: rilr:a'lltx(r)li:st'ha"/e - g An injunction is required only in case that God is different from
are polluted by the great sin abundanjt] Puon A e man. This is because, the purpose of an injunction is to bring about
philosophical systems. If their commeytm(-:urred of criticizing mething that did not exist before. However, there is no need for
rect then statements by the Lord, such : ag;; i accept Y injunction regarding Paramesvara, who is one’s own datman be-
or f‘ I.am the enjoyer of all the sa:criﬁcess”, co lfiy - Sac-nﬁ Use that Paramesvara cannot be attained, as he is present always
rp;logr’:ttmg O;Jt tl}l,e difference (between my co::lm:;;l;: Ja:]s; u ,. erywhere. There is no ritual (or any other act) that in its final
entary of others) is sufficient, N alysis does not aim at the atman.
discussion with those who are po?litzgeb;ht%l;id &) g?t I " plerefore, in all acts of sacrifice, which are prescribed by vari-
My teacher explains this particular poi 'great o' . mJ\lnctions aiming to please Indra, etc., that God — who is the

Even those kinds of people — who und point in the S E(@tman) of one’s own, whose essence is the creation of the uni-
cr the influsHESS. ®, Who continuously r;xanifests himself as the multitude of gods

philosophy worshi
p other god ; :
gods and treat them as diff S "0 connects all this universe like the thread in a garland of
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flowers — is (in reality) the object of all sacrifices. This s |
he is behind the manifestation of all the gods such as Indra, ete,
fore, the fact that the Lord is the aim of all sacrifices stands |o

freed from the bonds of
justified.

: i ill be 38
29. By doing this you wi e 15 and inauspicious

Those who initiate the performance of sacrifices (yajamg ~ action together Wth , alllsp;stablished on the path of
not intend to attain the main goal of sacrifice, which is dfma . ~ fruits. With your mu.ld e e free and attain Me.
aim is to reach the abode of Indra, etc. This they accomplish b renunciation, you will becoin
ing an appropriate daksina to the priest (yajaka) who perfor

sacrifice. Therefore, the initiator of the sacrifice, just like ¢ 3 Wm Zar  fqEeRAn: .W Genebon: |
is satisfied with limited results. To make this point clear, sage , o] AU —HHTEA e Fe | b
used the root yaj, in verse 24 in parasmaipada 7. As 1 said: N } ‘6 - Waa 1N

Some people know the Vedas but do not know the rea Im ' Those who sacrifice o the Lord w

ith limited desires ”’ minimize
Siva, (then) they become detached but experience sorro

you should follow my in-

; ) 2 ifices. Therefore, Y o b s
In order to attain heaven they forsake the path of ] e result of their Sacrlﬁﬁ our desires and actions 0 Me. ThlS is
yajamana and themselves become performers of sacrif » ruction and dedicate a hiZh was clearly and at length described in
(vajaka). All the streams of flow of sacrifices are nothit alled sarinyasa yoga, W
but the flow of consciousness. However, without bei revious chapters.

perfectly established in the fullness of consciousness, th

_ | . Fensfa = o)
do not succeed in becoming unified with that ocean o }'» ‘H’tﬁﬁ Hﬁ*ﬁ% | " 3 ‘3‘3 =TSR |l 30 |
Therefore, for those who understand the philosophy pres D) wata qH WereT

above, even a sacrifice aiming to please Indra, etc., becomes a § the same in all beings. None I hate nor particu-
fice aiming at Paramesvara. Although that particular sacrifice, - Iam ; those who worship Me with devotion,
as the one to Indra, etc., might be different in nature (from that | larly like. But d I also in them.
ing directly at Paramesvara), yet it assumes the characteristi they stand in Me an

act of worship of Paramesvara. This is because every actio

(i gt ST HIHAAHTER |
final analysis) aims at Paramesvara. A - e -ai . LAl
| e g‘mﬁ?ﬁ f{ qang
2 i . 3 A ships Me
REauL| g 5"' q ﬂ@ﬁ mﬁ:’ aql ; 31. Even if an exceedingly wigket glargovr::irdergd as a
TR S qpoe 'qa'd'u'l"{ll AR . with undistracted devotion, he must be

offer, whatever you give as charity, whatever auste ' :
you practice, O Son of Kunti, do them as an offe ng t
Me. -

3 ods to whom he
Here the expression ‘limited desires’ means that one treats &
7 According to Panini, the root yaj is used in both dtmanaipada and parasma Crifices as being different from Paramesvara.

Parasmaipada is used when the action is performed for the sake of somebod
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32. Quickly 1.1e becomes the embodiment of righte
ness and attains eternal peace; I give you my 2
d,

g Asfa wIrE T aw | (REREed =Rt fe
| ;. geEw: ) | fEny TRafgage: |
i i R R U PRI

Son of Kunti, that My devotees never perish, e
3 e — RS ETRHdEE Tg
I T ' il
wafd i 31 i+

Lord I give you.my word” (pratijane). The idea express
ord, i.e., that h1§ devotees never perish, which was ﬁrst
proved by reasoning, is now made even stronger by th
the Lord of the universe. e

wi f& ured smiyer Asfe & wrwEg

et vareaen yEsfr aifa wi R

33. Those who take refuge in Me, O Partha,

low origin, women, vais Y7/ '
. A , vaisyas, or sid ) al
the highest goal. k. t‘hey "

. i‘
o grateron: quar s rondaan
ATmgE ARy e w3

34. How much more then, brahmanas rich in m

devoted royal sages; (therefore), having ente

1mpe;manent and unhappy world, devote yoursel 1’.
service. '

THAT WE WEh! HErS Wi T | 1
TS gaaEe W i 3

35. Merge your mind with Me, be devoted to Me
fice to Me, pay homage to Me; thus established |
with Me as your highest goal, you will come

ot

e e wafa farafafd frEn u

‘The word papayonayah refers to beings of low origin (birth).
se beings are animals, birds, and reptiles, etc. Women 8 are in-
d among the creatures of low origin because of not being prop-
educated. Vaisyas are included because they are always engaged
tivities such as agriculture, etc. Sudras are mentioned because
are not entitled to take part in any of the Vedic rituals and be-
s of the fact that they are dependent on others for earning their
. However, it should be known that even if these creatures take
¢in the Lord, they also attain the highest abode. In thousands of
i stories we find examples where the extremely compassion-
ord grants liberation to creatures of low origin. One of these
'\ is the story entitled “Liberation of the elephant Gajendra™.
Ifcreatures of low birth attain liberation, then what to say about
d brahmanas and ksatriyas.
e other commentators, however, explain that by verse 33
i Krsna did not intend to say that women, etc., could attain
on, but rather his intention was to praise the brahmana and
@ castes. These commentators are rejecting the all merciful
3 God because of their limited knowledge. They do not real-
~* dramesvara is the great and all merciful Lord. In this way
- adict the Lord’s words such as, “None I hate nor particu-

TS —qyufaEgTey: | fom e 2
Wm: | —Fesl Afeshmante N ¥ "Women’ (striyah) could also be taken to refer to both men and
- 0 are not educated
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larly like”, as well :
Sl as other similar i .
sam ; ; statement : ;
e idea. By doing this they are forcefullysgl:ﬁn?ssmg C!
ging th 3791 SYTHISEAT:

duality int . ;
Py n);tgrg ;};et}}lllghfst reality. This in spite of the fa.
ASR-refib e highest reality has been abund e
non-refutable arguments. They are also not antly pro , CuapTER 10
P1Ing 1s contradictory to other agamas asa::/,alrle that thejr
owever, when asked: H cll. '
These Ked: How can you say s .
which ieggl;,l;v hose minds are influenced byythgr::l:gnnfg |
1 'engramed in their inn . of cast
:ﬁ’alr(:]wermdg their eyes and faces becauesrerri)(;‘sérb e1(r11 gj’ make : gﬁﬁ"-’ﬁfafﬂ'(waﬁ wargl @fe@: § T R CeICi 21
e, ; : eed, dissi ; . . :
jects of ?ir:iictl‘?ll: ltng ;llonsense in front of all peoplelzzlcm aad | 4 - —=fd Bl m Y =T
e (0) 5 ome b ‘
viously offered b all. Therefore, only the explanation that w foaiie | " EEUS R RE Eaid Eﬁ—?{ﬂml
y me renders auspiciousness to all i 9 freeATEATtard i e | Hfery
hich was discussed in the preceding nine chap-
d and further claborated in this chapter. There-
th the words, “Listen, O Mighty-
f the repetition of already ex-
r. Later in this chapter,
d when he will say,

. The philosophy W
: J ers will be summarize
ore, the Lord opens this chapter wi

5q wrafor
W FargEet
! yrmed, one more time”. The purpose O

lained ideas is to make things even more clea

ufwfdgerd & ’
TRTE N1 ] 1l a
SUM . in verse 18 Arjuna will also express the same nee
MARY VERSE: 3 ‘explain to me again.”
3 The remaining portion of the chapter needs no commentary, as |
g what 1 have already said. However, if the

would be just repeatin

need arises 1 will clarify ideas or words that could be confusing.

That : e
being: lLlrcils?src;:mlflsllzi I:?msakti’ which blesses all living
P nd expands in that uni i
ne unitar R,
ss called Brahman; therefore, one Shog’lsosns;:lq
trive t

attain that highest reality.
4 | mpqamarﬁ’i“lﬁq“i e
i St fraqerreT U R 1

3f siErR AT AR '
N SIS . The Lord said:
TEHISEAT: 11 ] 1) o : 1. Listen, O Mighty-armed, one more time to My su-
: ' preme word, which desiring your good 1 will speak to

you, now that you are taking delight in it.

5 @ fag wow: W T TEud: |
srgmifare At weHion = g NN
r the great Rsis know any

2 Neither the hosts of gods no
ts I am the source of the

Me, for in all respec
s in every way.

origin of
gods and the great Rsi
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@ umeEETE =@ afw : ,
. mml b _ 7. He who knows 1n truth this glory and power of Mine
AqHE: 9| uﬁg E G LR 'g-ga;a n3n is united with Me through unfaltering yoga; of this there
28- gz ;vrhotkilsv;s Me, the unborn, beginningless; 4 | is no doubt.
eat Lord of the universe, such a 3 ; '
. . ’ (¢ 3 - .
ot o unihuied e e Such 2 persoil Sy . WS W 3 wd wadd |
; gﬁmwﬁmqmwﬁmzlwn
1 3’ A !El”ilg: HT T qH: 9IH: | g 1 am the origin of all and from Me all proceeds.
9@ g« waT WrEr WE SreEaa =% 5 KnO\lNi:g this, the wise worship Me, endowed with firm
gl gfeginid R resolve.
4. D}scnml{latwe power, knowledge, enthusiasm fo ,
g:cs:tulz)el, patience, truth, control of the senses and 3 1 At Agawroll qaad: WEH |
; pleasure and pain, exist . : 2l g
fear and fearlessness, ence and nom-cE. ERERC R e W s wata SR
) '_ i : 9. Their thoughts in Me, their lives given up o Me,
STHHIE -~ 3T 11 % |l 4 - enlightening each other and ever conversing of Me, they
A find contentment and rejoice in Me.
sammohah means ‘enthusiasm for practice’. ¥
T T : b ki SN
W T QUNSAIT: 1 S, —zfq  fod@een g L ERNIC UL UL
Waf< Wi YA |99 Ud gefiaem: ny il - Rt e iR
‘5. Non—Yiolence, balanced mind, contentment, aus *' ' Devotees are enriching the knowledge of each other and thus
1ty3 chanty,. fame and ill fame are the different ’states “; enlightening each other by mutually discussing and explaining to
beings, which proceed from Me alone. i ' t}ach other the nature of that highest reality. As a result of the unify-
i ~ ing and all-pervading power of the Lord (fully expanded concomi-
qum qq =T I  tance), these kinds of devotees become united with one single Lord.
TETaT W=ET ‘Jﬁ . e b And when the unifying power has been fully expanded, the devotees
HATAT AT s SHT: WS & I become sharers of the glory of the Lord because they realize that the
61' The seven great Rsis of old and the four MG ] atman is all pervasive and omnipresent.
also of My nature and born of My mind, and from en R . .
all these creatures sprang. ’ “ A I = LR GEN
| | mﬁgﬁaﬁﬁéﬁﬂﬁmﬁ%ugou

erruptedly united with Me

< "9 9t afe a4 | 3 ‘ 10. To these who are unint
ga of knowl-

and who worship Me with love, I grant the yo

wisfawms O : |
Td A GerE: el
; ‘ edge by which they come t0 Me.

}
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AuTHETTR T R TS | ,; | apueeyur  fader: e |
TRTEATATE AT FTTGUT U 1| 9 9 " arfufdyfafietatmiee = fagfan ea

II. Moved by compassion for them, I remain w; 16. You should tell me of your divine and pure powers,
their own beings and destroy the darkness born of igp, without exception, by which you pervade these worlds,
rance through the shining lamp of knowledge. 1 and in which you abide.

e i | ot ferame i AR
TSR W oam ufend w wEr | 3y = WAy farsta smmamEr ge
g it mﬁaﬂm W” RN 17. Always meditating on you, O Great Yogin, how may

Arjuna said: ~ Iknow you? In what various aspects of be;ng, O Blessed
12. You are the supreme Brahman, the supreme abodg ~ Lord, are you to be meditated on by me

and the supreme purifier, the eternal divine Purusa, the ) T a0 ﬁqﬂ%{ < Tﬂﬂﬁ“”

first of the gods, the unborn, the all-pervading.

AT AT Fafitairem g4 YA qHfe syUael AT ASEA I /¢
et o il:aﬂl;azaq aa"tﬁm'qa” i in i i Janardana, your
i 18. Explain to me again in detail, O Janardana, y
: ik ' 350 ~ yoga and your powers, as I am never satisfied with hear-
13. All the sages say this of you, as well as the divin * ing your nectar-like speech.

seer Narada, so also Asita, Devala, Vyasa, and now you

ourself tell me so. | - SvrErare

Y t. ‘ m%mwﬁqmﬁ'ﬂm'l
TEdagd W 99 @gfg el < | gruTE: FESE A o wkk
7 fe 9 wraats fagdar weda: i 9¥ i

, - The Lord said: N
14. All this that you say to me I take to be true, o ~19. Yes, I will enumerate to you My pure divine forms,
Kesava; neither the gods nor the demons, O Lord, know ~ but only those which are prominent, O Best of Kurus,

your manifestation. for there is no end to My expansion.
I I TR | IEATE eVl WA |
YAWET  Yde e e i gy I . awifzy wed W AT T@ TR0

15. Undoubtedly, O Highest Purusa, you know your- 20. I, O Gudakesha, am the atman seated. in the heax;s
self through yourself alone, O God of gods, source 0 * of all beings. I am the beginning, the middle and the
all beings, Lord of creatures, Lord of the world! - - Very end of beings.

L
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snfeearmg fawpwiifaat faigmy | arereel:  WAgEITuTt aﬂﬁ!“" o ANE: |
riifedeamf®  AegEmonaE vt 2 | rreratott fermme: agmt wiuer g 1 k&
21. Of the Adityas 1 am Visnu, of lights the radiant 3 26. Of all trees I am the asvattha and of divine Rsis

] ‘ i f the
I am Marici of the Maruts; of all the stars I an : Nairada; among the' Gandharvas Citraratha and o
Moon. perfected ones Kapila the sage.

[ AHAISE qammiE . s=: srammer fafg wEgdEET
'j;m&wri mg;ryﬁir Wﬁn:‘:;:, Q‘-; | frad TN T SR 1 R0 1

27. Of horses know me to be Uccaihéravah born from
nectar; of princely elephants Airavata, and of men [ am

the king.

’ . omueE ad AR TR

TN IR famen aaRaEm) TerseT wed: wutoTaReT afn: I k¢
s S HIET . f?l’@ﬁ'ﬂ'ﬂ'qzt[ll ) 28. Of weapons I am the thunderbolt; of cows I am the

23. Of the Rudras 1 am Sarhkara; of the Yaksas ~ wish-fulfilling cow; of progenitors I am Kandarpa; of
Raksasas 1 am Kubera; of the Vasus I am Agni a ! serpents I am Vasuki.
mountain peaks I am Meru. o -

22. Of the Vedas I am the Samaveda, of the go "’z;
Indra; of senses I am the mind, I am the consciou
in all beings. .

i ST AT GEUT AEErTEA |
et = qed fafg ured! geeafoq) fuqumedar e aW: HEHaEE 1 R
5. G W e | ‘ : 29. Of Nagas 1 am Ananta; of water creatures | a;n
24. Of the household priests, O Partha, know me ~ Varuna; of the ancestors I am Aryaman; of those who

Brhaspati; of the commanders of the armies I am S ~ maintain law and order I am Yama.

of the lakes I am the ocean. ! ;
1 . yETefE Sl wien: herdaried|
mEEoT YRE ARmEeagEl T W gEisE Sy a3 U
A SaaAtsiE weraron fgwrera: 30 Of the demons I am Prahlada; of calculators I am

25. Of the great Rsis I am Bhrgu; of utterances Time; of beasts I am the lion and of birds I am Garuda.

the single syllable Aum; of sacrifices 1 am the

. o . US: gaamdiE T e e
repetition of mantra, and of unmovable things £ . = 8
TETOTE TR St gt B¢

Himalayas. 2 )
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. : . a@iﬁSﬁ“ qruear @t gq93d: |
31. Of purifiers I am the wind; of warriors I am R3 ma: ﬁ qmﬂ—'" G fa: 11 30 11
of fishes I am the alligator and of rivers I am the Gap 03, ‘Tﬁﬂm A WTE{W" ;
: ! i - of the Pandavas the
. ] ! 37. Of the Vrsnis 1 am Vasudeva; 0 ¢
wuTHfeay we aaﬁ"ﬁf‘f | A . winner of wealth (Arjuna); of the sages I am Vyasa and
reATAfaen faamr are: YaqdEHg Il 3 11 h among the poets Usanas.

32. Of creations I am the beginning, the end and alsg

the middle, O Arjuna; of knowledge I am the knowl- 1 TUSl THIATHH feefem L
edge of the self; of those who debate I am the logic. 3 o+ Jars 'IlEIHT FH FASAHEH N 3¢ 1
¥ .
i d: of those that seek
QITI'UTI'quh'r{"]‘SﬁJI . WTHIA R & 38. Of those that punish I am the ro' 3

B A ; i : victory I am the wise policy; of things secret I am the

JEHATYH: Tl UTATSE ﬁ[’ﬂ?ﬁ'ﬂ'@' 330 i silence, and of those who possess knowledge I'am knowl-
33. Of letters I am the letter A and of compounds I am edge itself.

the dvandva; 1 alone am imperishable time, and I am

the creator whose face is turned in all directions. A : Tty EEYAEt e AgEHsA |
4 et form aeem=En i STl 3R 0
U  WhegRdsdy  Jiawam) i J .q“ﬂ _
whitd: sfratera AT '{qﬁ'ﬁm qﬁr: gqar i N ‘ 39. And further, whatsoever is the seed of all beings,

that I am, O Arjuna; nor is there anything moving or

34. I am all-devouring death and the origin of things ¢ can exist without existing through Me.

.. o unmoving tha
that are yet to be, and of feminine qualities I am fame, ¢

rosperity, speech, memory, wisdom, firmness and pa-: ' £ AT QW. =
fienclc)a. it & 1 : Tt sted 7 Ly :
4 | T ARy W faadfdER wEe
TEH qAT | RUEED PR 40. There is no end to My divine manifestations, O
HTETT Wﬁﬁ%‘ﬁ"" HYATRT: 13 _ Conqueror of the Foe. What has been declared by Me is
35. Likewise, of hymns I am Brhatsaman; of meters _ only illustrative of My infinite power.

gayarrt, of months margasirsa and of seasons the spri ng. ; gﬁq@ﬁ:‘h’ﬁa arl
T4  TOGAWEE  AeSrEATEdl ’ AEaETeS W WA Ao e ¥R
wratse seEEsha T e e 7 -- 41. Whatsoever being there is, endowed with gloryf a;/;d

36. Of the dishonest I am gambling; of the vigorous vigor, know that to have sprung from a s ¢ b it

am vigor; I am victory and resolution, and the purity 0 b splendor.
the pure.
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g IR ] i ida d esses this idea in the
fa W! 4 __dualism (abheda vada ™). The Lord expr

i L 5"5"13 Ef‘?ﬁﬁﬁl.'ila S UIROGE ‘ this chapter.

. . IR f lasl; \;Zrifiei(r)lfthe Ved:s, “All beings are just one quarter of the

3 ! an, but three quarters of immortal worlds are placed in heaver;,

o fi ite light.” This entire universe is of the nature of the Lor‘ k

m 1§e cause of the creation of all living beings. And that Lord, in

ié‘. Zitous forms becomes the object of the experience of all created
v

42. But what could be the purpose, O Arjuna, for sy
detailed knowledge to you? I support this entire un
verse pervading it with a single fraction of myself.

' gs.
' ITEHTHT T FaSE (HARATd; 3T * TTeROT i S ,
senfearRy feamera T AT 3f srasven ffdsmey THEYAH
e wfvemmufaed ) Tl TErEveE R mﬁﬁ{aaﬁwm|
doirefs, @ W fowefs qemEeeInrd: | q@fE sy _ e eraionie IR RS
JEEER - FEfgyfarEed| TEAAIfeNE,  vgReg '
THEIfa- SUMMARY VERSE:
' . 3 ? ience and
CSTET TG oo, ) ~ Whatever might be the object of one’s expericl
fam THIIH STfeRea: ’ whatever might form the content of one’s desire, oqe
W .................. . . I Should while persistently dissolving all of [hat, medl_
W 3% fo- " tate on the Brahman, which is the highest peace.

‘urise faan ety fraeemyd fefa’ | ‘.

3 | ST gy e e St wieme g

farwrai arifa frem ¥ 0 r ' ﬁmmmmwm
‘ ST qEHsEATE: Il ol

By using the expression ‘I am the self’ (ahamatma), the L
removes the notion of duality. Otherwise, if the Lord’s statem
“Among mountains I am the Himalayas”, as well as other sif
statements, would be taken literally, that would mean that the Lot
present only in the Himalaya and not in other mountains.
of division would go against the indivisible nature of the Lord, ¥ ¥

. — ) ' , difference-
could refute the philosophy of the Brahman. , The ultimate reality has three aspects: non-dnff;;er:;t; ('?ﬁgiﬁ)edalaspect S
The instruction in this chapter is meant for the people who E -non difference (bhedabheda) and difference (bheda). any form could be

€ highest reality is Brahman or Siva, where no duality ia

. : i istence as a
. ea esent. 7 t of the highest reality comes into eXister
fully understand how the Brahman could be the omnipresent rea E of];::ee g:::;zl;h:;is‘ :‘slxi)fe; O op of that Brahman, Aliion oh, on this level,

i 1 1 be! Aok S i i t. The
. Thf: Lord opens h{s goncludmg rgmarks of this chapter, ¢ T are traces of duality and multiplicity, non-duality is snl:dd‘(;,rtr:’;rrléuzi i
ning with verse 41, hinting at the difference-cum-non-differt eda aspect of the highest reality is the fully manifested wor
(bhedabheda-vada). However, he finishes the chapter in the spif Minates,

a desire to know this unitary consciousness but haven’t been abl

B




Chapler 11

aY UHTEINSEE: g iy A W FEfa W
" ArfeT dar ¥ ™ geiarerHeEEd 1 ¥

4. O Lord, if you consider me capable of perceiving
that divine form of yours, then reveal to me your imper-
ishable self, O Lord of Yoga.

CHAPTER 11

THA-ROMTEA 4 TanY IHeaid TafihgH: T
YURIHAMASTME:, § T AL A I . g A ref WUIUT AVl WEEw: |

s = : Arfaents fageat ATaUTRd Ty

In this chapter, Arjuna will express the desire to directly ex
the philosophy taught to him by the Lord in the preceding ten ¢ ‘The Lord said:
The philosophy that one studies and learns through instructior 5. Behold My forms, O Partha, a hundred-fold, a thou-
teacher) becomes clearer through direct experience. For this v ~ sand-fold, various in kind, divine, variously colored and
son this chapter is presented in the form of questions and ansy shaped.

i

i ' RER IO ot o | S s L
IR ’@ﬂwﬁml < . wggEyEifon uvangEifn G N

e e 6. Behold the Adityas, the Vasis, the Rudras, the two
Arjuna said: R ~ Asvins and also the Maruts. Behold, O Pandava, many
1. As a blessing to me you have given out this Supre - wonderful beings never seen before.
mystery, the discourse concerning the highest ¢
through that my delusion has completely disappea . el Wiehcd  UvATd HERreH |
warerat fg et ot fawaen T R e g=rag, wfresfan e

O HACUATY WAy areaad |l - 7. Behold, O Gudakesa, here and now, the whole uni-
g ~ verse, moving and unmoving, and whatever else you

2. I have heard from you about the creation and dis§ Bioht want o sec; that all exists in My body.

tion of beings in great detail, O Lotus-eyed, and
about your imperishable majesty. . W@ i g 3 |
LeLEECRIR L L B UL U femt garf & wap: wvw A wERLTLN LN
L SR 5 LI 8. But you are unable to perceive Me with your ordi-

3. O Highest Purusa, 1 desire to see that glorious - Dary eyes; | give to you the divine eye. Behold My di-
of yours that you have described yourself to be. = - Vine form.
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LERECIE] . m:gﬁmﬁg‘rmmﬂ:l

Saiijaya said: {

TEqEET Al U WErania gy . gurm BT qd FHArSHerHTEd I ¥ 1
e “W&‘F‘l" R " 14, Then Arjuna, the Winner of Wealth, filled with

amazement, his hair standing on end, said to the Lord
with bowed head and folded hands:

9. Having completed his instruction, O King, Hari .,;
great lord of yoga, then revealed to Partha his hjol

and divine form, i

IR AFTITHARTGAGI T - wat@en  yafaerEgT|
IeRfqeTHIUl  feeameteargE 1 R0 | - EEIUL U
10. Possessing many mouths and eyes, many m' e qsﬂ‘g] mg m" 3

aspects, many divine ornaments and many uplifte Arjuna said: :
vine weapons, & ~15. O God, I see assembled all the gods and various
' ~ beings in your body, Lord Brahma, seated on a lotus

feomeanamet feemraree .~ seat, and all the dazzling Rsis and heavenly serpents.
watgdmd  qam fasrirEn 22 L CAL

11. Wearing divine garlands and garments, besm QYT @ WadalsTaead |
with divine fragrances, made up of all wonders, ani . ned T W—'ﬂﬁ{
nite Lord, with face turned in all directions. . T =

; vty fager fagsalu sl
ﬁra W ‘Wi ‘ 16. I see you having many arms, bellies, faces and eyes,
Tiq uT: W | WTSTae T I ~ onall sides and infinite in form; I do not see your end,

_ your middle or your beginning, O Lord of the Universe,

12. If the splendor of a thousand suns were to ! whose form is the universe.

multaneously in the sky, that might resemble the Sp! _
of that great being. frdifest wfed =fewul =
AR Wped  gfauwhEAReTl . T ‘F‘“"mm'
JUYTEARET YN urueawdar |l & g i \
1l ﬁmwmﬁ;‘gﬁtmﬁa'q ngwl
13. Then the Pandava beheld the entire universe

_ i win,
divisions and varieties established in the one | 17. I see you, who a.1re hand tq i wearmgo?rl(i) ht
the God of gods. o Mmace and discus, shining on all sides as a mass ght,
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blazing everywhere with the immeasurable rag iance : . W \
the flaming sun and fire. 3 HA=eg g
: : : | Tyt @ SR
THa wH Afgde : | wierar  fagfe  quwE i 2R 1
Riakibinlink s g ﬁ%lﬂt[I 1 ] 19. I see that you are without beginning, middle or end,
THEE: WIRAAUHTTET i '

possessing unlimited power, innumer'c.lble arms, Wt‘_t:‘eﬂ;z
L EIGELTC] W ar 7 el moon and the sun as your e€yes, with blazing fi
18. You are the imperishable, the supreme to be real

your face; you are burning the entire universe with your
’

ized. You are the ultimate resting place of the universe radiance. )
you are the eternal protector of the dharma of the en- ‘ f&
lightened ones; I consider you to be the primeval bei .,' ‘ = i ety Fat: |
AT A B S : gt o A s
TN AT YEREY q foed Aw d-urewn | dw od : THEAd  waAtad W‘L"'\f
SRR ARG BHERTTE:  Fehemmiit:; & e : 20. This space between heaven and earth is perv?:liedthbi);
TR e a‘_‘ﬁ'@_"ﬁ?ﬁ} AT YRIRIAH | dodiRe ' “you alone, and also all the directions. On seeing

SIEE ] three
: TRHETETE, 36 5 T O Sy RaTser |l 3 extraordinary form of yours, O Great Soul, the

: o worlds tremble.
The meaning of the compound sattvatadharmagopta is as f

lows: The word sattvata is derived from the word sat, which he gt f& o« qrEg! famt=t

means non-existence of difference between jiana and kriyasakti.

i Ffeagan: m‘g’(.{aﬁ’ 1101ﬁa |
the word sattvaka would refer to people for whom reality is of tk )

nature of existence and light. The word dharma (second word-in th ) 'Fﬂa'ﬂ\a %hﬁa m .
compound) is the quality or ability that belongs to sattvakas. Thi ' WWW Wﬁ‘: N2
dharma has to do with the creation and destruction of objects, wh . ter into you and some, fright-
transcends all other paths. This dharma transcends all other 21. The throngs Of gods en ds. Assemblages of great
because sattvakas are able to continuously engage in experiencin ' ened, extol you with folded har} s. it Do
and (immediately) renouncing worldly objects. Gopta is one whi ' Rsis and perfected bemg§ e"Clamng_’ch in praises.
protects the dharma of the sattvakas. i perity”, worship you with hymns 11

This very secret presented in this chapter I have explained if

oo _ , m o et
details in my commentary on Devistotra *. Those noble people hé Wm a I
are properly instructed in this secret already know it. Why then try t€ i fasysfaAt TEageAaTyg
explain this same secret again and again in ever clearer language? ! Wmm
x . . 'q& cal
% Abhinavagupta wrote a commentary on Anandavardhana’s Devistotra, wh a‘i‘gl’:ﬁ ol ﬁlﬂﬂmga nR
is no longer available. A
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22. The Rudras, the Adityas, the Vasiis, the
the Visva devas, the two Asvins, the Maruts, th

tral spirits and the assemblages of Gandharvas, Yajs offeft OT: Wﬂﬁﬁ
Asuras and perfected beings, all behold you and : :NRE N
amazed. 2 wETE

®G  WEd  @gae
TETEEl  Sgargeue |
qFH RELIERE

TET TileRT: WeATIamRaaTsgq Il 33 I

23. O Mighty-armed one, having seen your great fow
of many mouths and eyes, of many arms, thighs ang
feet, of many bellies, terrible with many tusks, the world

tremble and so do I.

T HLEEC T
A SufaeTereeg |
3T &t = yeafuararr
gfc 7 farefiy oo = fersomr 2%

Chapter 11

suft W yauge A
wd  weaEtey: |

I.“

hrtarastra along with the hosts of

26. Al these sons of D Drona and Karna along with

kings and also Bhisma,
our leading warriors,
.f.«v

.
Ly

due
27. They are all rushing into your mouths, dreadful du

between your teeth
i _Some are found caught .
tongl?::nnll)sekzeen with their heads crushed into powder.
a

AT
fautha ¥ FeEHeaRI |

24. Having seen you touching the sky, shining with many wfufia mgj qre:
colors, with the mouth opened wide, and enormous and fafad: a4 Tauel
burning eyes, my innermost self is deeply troubled and : yrex: el g

I do have neither stability nor peace, O Visnu.

Wt 9 ¥ @y
Pa  FHEEETIRN
foomt = o 7 @9 5 o

THiE QA9 a1

f

. ddhisthira’s and

iors belonging to YuddhiStatrd.
arriors fntering your unlmagma.lble
atures of various

28. The w ¢
Dhrtarastra’s army ar
moixth, being forced to do sO by cre.

kinds, and are pierced by many weapons.

‘ | yfast: |
25. Just by seeing your many mouths possessing terri- k. ?[211'5'1'& aﬁ

ble tusks, resembling the fire at the time of dissolution,

I lose the sense of direction and find no peace.

mercy, O God of Gods, dwelling place of the universe.

gor WA SEatsEaT:

Show
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29. As the water ¢ . o

same way, burnt bl)l'r;g:xtrs g? i :gwards the ocean, in i 32. Tell me who you are, possessing this terrible form.

C e, these warriors enter into I salute to you, O Best of Gods; show your grace to me.
) ‘ I desire to know your primordial nature but I have no

means for understanding your activities.

qAT d@H AR 1 .
SRR e | , - o Wt 7 A ARG 1 33 1

mw. Prnt ‘ " d derstand wh doing. 1d derstand
3 I do not understand what you are oing. I do not understan

WT": I ! . for what purpose you are showing to me this horrible form of

ada e favifa et 1 ~ yours.

WAy FEATT AYGa: 1l 30 11 i :

30. Just as the moths enter a burning fire with g w .
| Fisi  AweaFATa

speed only to meet their destruction, in the same way,
creatures enter rushing with great speed into your mo h

.
.

Just to meet their own destruction. The same i " SEa‘Sﬁl =T ufasafa ad

) i 3 is ha -

ing with these heroes among men, who enter your rﬁge : ft

from all sides. | Fsafeeran: VAR AT 1 33N

m TEqH The Lord said:
y 1 33. I am the powerful time, instrumental in the destruc-
@WWW; l i tion of the world. I am the impulse that absorbs the
S & . world back into myself. Even without your involvement,
; y these warriors arrayed in the opposing armies will cease

T W& yaut=t fasomn 3g o exist.

?1. 0 Visnu, with your blazing mouth you lick up, swal
.owglg on all sides, entire worlds of living beings. Fill HWWW zmﬁ auE
ing the entire universe with your splend bl i

your splendor, your terribl : N IRME R ER-C I qggH |

rays scorch. | ol
_; W e @
A A OH WETw 4 , ffemst wa@ weETe N ¥

kL SE, a qgay gHl s E 34. Therefore, O Skilful Archer, stand up and earn fame.
H<HTE = Defeat your enemies and enjoy lordship over the Earth.
' All these warriors have already been killed by Me, you

] WSS 4
f& ad Wﬁ"‘[" RO are simply the instrument.

s
o
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?avi ik Wﬂi N V e - i ti the Diamonded
FU AT aﬂaﬁfh'r:[ 36. Having heard Krsna’s mstr}lC 19n,

L, : ' One, trembling and terrified, with his hands f.olded first
T Faie wife W st g saluted, then fell prostrate, and thus spoke with choked
qeaaq AT O WAL 3% 1 . | voice to the Lord:

35. Do not fear; kill Drona, Bhisma, Jayadratha, Ka ;J
as well as other heroes. I have already killed them all, e 3
Fight, you will defeat your enemies. ) ' W gHeRyl ad wehTl

: TSI =
e WEdl Sy feenfammam: " ifS H‘.V _ '{'&ﬁﬁ qﬂ.a.l.ﬁ f??ﬁ m

Frefadas,—3fa e gimene we Sgfgaass = By
udesy | fEafmaaTEEe: ety | o agw wd -wata = faaEg

gay @ fAfid gwEl wa' 3fa;— e qorg™, gm e Arjuna said: %
“afgsg: Fael: TE:'—sa&fgn 3y ‘ 37. It is right, O Hrsikesa, that the world should rejoice
. ' . b 1 and delight in your praise. Terrified demons ﬂ?e in all

In regard to Arjuna’s question the Lord gives the following directions and the assemblages of perfected beings are

swer: Consciousness, which is pure, impure and a mixture of th ' saluting you.
two, forcefully swallows the objects of the universe as consisting
knowledge and ignorance. In this chapter, the Lord has briefly | .
sented a secret. However, let this brief statement by the Lord be . gFE =R 139
those who are capable of grasping this secret behind the conscio :
ness as being expressed only through a few words. Why should
waste our energy in uselessly writing more and more lines expla
ing this topic? 3

The sentence, “All these warriors have already been killed
Me”, stated by the Lord in verse 34 is the answer to the question
Arjuna raised in chapter 2 verse 6, “I do not know which is pre
able for us: that we should defeat them or they should defeat us.

The word prakirtya here means ‘by praising’, ‘by means of

.

| >
W U hyEa l : 38. And why would they not bow to you, O Great Be;
Wm. Al 3 : ing, who are the original cause, superior even }o Brahm"l.f
. . : 0 God of Gods, you are infinite and the.restmg place o
HEhET T TAlR w0 3 ; your creation. You are imperishable, existence, non-€x-

e offadta: wor=n 3 N g  istence and that which transcends both.
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TA— VeI | A — ST TATTIAE | SHIET 3 | e Ll L R S EA K
frefrefafearsgyafd IAERATTA T

i . g sEisfa T :
TSRIHAEATAR: | HEHgaal 9 TWH, — g HaafEfaiem , gy

N3 B,

| Triisey A wER T EENRN

The word sat here refers to any object. Asat is that which doe : d times, salu-
form any cognition, i.e., it cannot be directly experienced. How . 41. Salutations to you, salutat}ons a ﬂlot{san 5 P
asat or abhava is not beyond the Brahman. If abhava * is present tations to you again and AAIR: Sefuppont & youm‘
the mind through different words that describe it, then abhdva he front and behind, salutations to you, O Everything,
becomes an object of knowledge. The Brahman, which is beyond| on all sides.

sat and asat, is known when the notion of both is transcendent.

wifeea:  geW: YT ! |
e fags ot fumm) ' g WA AT

st Jet = W e : The repetition of the words ‘salutatior‘lis to you’ (gﬁ';" :;':::)d‘i
i 4 . : i tion. f
i & i ntal in expressing excellence in devotion. :
palariei ﬁm” b ). ﬁg;r::perienced what the Lord has been t.ellmg hlr'n about h;::::::
39. You are first among the gods, the primordial Purusa, ‘nature in previous chapters. Therefore, Arjuna betgms ot:: t%l;: s
the highest resting place of the entire universe. You are ord. I will stop here because any further c;)mxgenb::;):l sy
the knower, the object of knowledge and the highest " be an unnecessary repetition of what has already

state. The entire universe is pervaded by you, O Being
of Infinite Forms. 3

arggntstresn: g
PEIRIREs S 2
ATaTg faavra: ' o ATy warsta e ¥R

e - k 42. 0 God, you possess immeasurable capabilitio.?;,1 thefle
' is none in the three worlds to be compared with you.

You are of limitless power and immeasur
pervade everything, therefore you are eve

40. O Lord of Immeasurable Glory, you are Va .i,'
Yama, Agni, Varuna, the Moon, Prajapati and Brahma.
You are the Lord of all, beginningless and of extrao
nary powers.

able valor; you
rywhere.

wafy war wad agw
¥ o ¥ TEE W A

¥ Here the word abhdva refers to such things which could be expressed by’ J
but in reality do not exist, as for example heavenly flowers, etc. !
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affarfha—sarhgraha

AT WigwH w9 | ' body, I ask
i i : 46. Therefore, 1 salute and prostfate my i ;

TG WHRTWUER |y : you, mighty and praiseworthy being, for your grace;
. oy you should bear with me as the father bears with his

: : is fri ith the
43. Whether considering you a friend, unaware of yg son, the friend with his fried, SRAMGEDS ™

glory, I addressed you impetuously, “Hey : beloved.
son of Yadu, hey friend”, either as a result of thoust
lessness or affection, ’

Iagluilmmqu‘lsﬁg | 4 . yrar faumar = |?'=|‘j‘iaﬂll %9l
S ! il o ; 47. Your divine actions are amazing, remembered by

¥ : iverse
TS mn ¥¥ ;‘ the Rsis of old. There is no other creator of the univ

but you. You are its maintainer, creator, pervader, and

44. And also, if I treated you with disrespect even ft : all the creatures.

the purpose of making a joke, while playing, resting i . ¥
sitting or dining, in privacy or in public, O Unshakat '- qargd fh 7 wagHd
One, you should forgive me all of that. 4 f& a1 IRt Wa: Harre |

; | Faify wde ga: wd o
frafa  @es =R L A CHIRIAL
o 2 faat a@: wWaMg "
TR el | | 48. H ould it be possible for me to describe to oth-
T EEH ST garsar i

‘ hich is difficult to bear?
Filmasmul‘aqm ] - ers your wonderful form, w !
" You alone are the creator of everything, O Pervader of

45. You are the father of the movable and unmoval the Universe, therefore, you are everything.

worlds; you are the most venerable teacher of the ul
verse. None is equal to you, therefore, how can there
a greater being in all the three worlds? O You of I
measurable Powers. y

SRAIHIT,, AT, S ' - 49. The performance of the most amazing action is not
UHE  ETHEHyTHIeT | ‘

difficult for you. In regard to action, there 1 no other

furca RELS) Eg e ‘ : being that can compare _with you. There is no limit to
: frarerdfa <o dgrusan your qualities, lustre, might or grandeur.
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254 foarfha-sarhgraha
argpud  gfarsher  gET v 53, In the world of humans, I in My highest form can-
WO O veItad WA W e . not be seen by any other being but you, O Hero qf the
Hﬁﬂ | asf‘a aa T ¢ A Kurus, even if they follow the path of Vedic sacrifice,
k! i 4 charity, ritual activity or severe austerities.

WHig d@v  WEaE ol g

50. Having seen that which has never been seen befor ‘ MAAATATH W <

I am thrilled yet my mind trembles with fear. O Gog 1 uT w0 O ey |

reveal to me your original form, be gracious, O Go dc . yah W '
Gods, Resting Abode of the Universe. k ﬁ ¢ g
) ) g aaa waHe WAl k¥
feifes wfed =ohg@-

frestth i L) g ada . 1 ! 54. Having seen My terrible and fearsome form, do not
T '{:;UT aﬁai:?ﬁl ': ' shiver or become confused. Behold My old form again
- and become cheerful and fear-free.
weaawr  wa  faswgdusen |
51. O Thousand-armed Being, I wish to see you as b B ECkC ]
fore, wearing a diadem, mace and with discus in you W W
hand, O Possessor of All Forms, take on that four-a 1 A T W |

form of yours.

MYEIHE A e

¥iTRREe T YA S e iy

T YEAT qarag

®E W albiammdm. . Safijaya said: s I 5 PR agsin

direE TA-HTE * 55. Having in this way advised Arjuna, the Lor

I a@q * Wq ; ~ revealed his earlier form; after assuming this more gen-
A 434 - tle appearance, that great being consoled the terrified

The Lord said: f ~ Arjuna.

52. I have graciously revealed to you, O Arjunaa‘
highest form through My own yoga. This form of Mi - A A
made up of light, cosmic, eternal and primordiﬂl; ?{e'a 'qriq w®U a4 e SARA |
never been seen by any other living being. | - e T ‘Q'QTFH T W WE N
T ASAFNLEAA SH- - B i
1 = frafied qaifiei: ) B ~ 56. After seeing your mild human form, O Janardana, I

W NESLI Tfﬁ#" ~ am again my normal self, and my mind has assumed its

T WA FEEER  nwal normal function.
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mmmwwmmﬁﬁaﬁmﬁ;— afeemArARaAv Aui wie: ofegda, dw ‘A wwEm,
I FEAT Il Y& )
After the notion of duality has completely disappeared,
grants to Arjuna the experience of being established in the fully,

fied Brahman. Then the Lord shows his nobility by taking his b
form. b

o en joyments. This realization is the result of delightful instructions

Giitartha-samgraha ;'j , Chapler 11 257

’{ g W sefeyEfedraRyeTeRT faard argdad-
¥ e T ArHIgEHEaRdtta e i €o I
The Vasudevatattva, which is everything, descends effortlessly

into the realm of consciousness of those who possess exclusive de-
yotion, free from desire for other knowables and objects of

4 such as, “The man of knowledge resorts to me, realizing that Vasudeva

W w4 m A7 | : is the entire universe.”
AT T T et gyieRTSaT: | qxs

3T HUBYIIHh:

The Lord said: . i
57. You have seen that form of Mine extraordinarily dif- _» qeTgS @_‘ RIEEEEELLEC '
ficult to see; even gods are constantly craving to see it. : Yoo o TwEEEEd WO g 0
TE A AU T qAA T owear SUMMARY VERSE:
o uafqe Eg TEAFE AT FAAT N 4L | 4'::' ~ Having the realization of the oneness of consciousness,

which is manifested as pure, pure-cum-impure and im-
pure, a meditator possessing a balanced mind observes
the three states of consciousness with equilibrium.

58. In this form in which you have seen Me, I cannot (‘,
seen even through the study of the Vedas, austerm
charity or through sacrifices.

oAl Ol Ve gRhatauissAl
g R A AT WY T wEwhug i 3t sftmerad e ST et

59. My nature is such, O Arjuna, that I can be know : STTETaaTeI T ThTEvilseama: 1l 22 1l
and seen as I truly am and also be merged with onl} ‘

through undivided devotion, O Scorcher of the Enem t:-i

ThRUGHHAE  Hgw: wgard: |
frdv: wdyay @ w W woEa aolﬁ

60. He who performs acts only for Me, for whom 1 2
the highest goal, who is devoted to Me, free from @
tachment and enmity for all living beings, he, ¢
Pandava, comes to Me. '
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e A SR — e, § IHa 5

Ag gEwSAE: e T R R
CHAPTER 12 : By this verse, it is proposed that those are the best devotees who
o e attained samdvesa, the state in which one is naturally or sponta-

seously identified with that Mahesvara.

1;!‘ : 3 mmﬁém’ W
Fr :aia'rmfa?ﬂ o Hewwad gat[:l 3
Td WAagwl A W TgqEd ] : o I :
EN = 35 ¥ Gk " 3. But those who worship the imperishable, the indefin-
ATEHETH * s ~ able, the unmanifested, the all-pervading, the unimagi-

nable, the unchanging and the immovable, the constant,

Arjuna said: ¢ :
1. Those devotees who, always united with you, gt ¢
ship you, or those devotees who worship your i 4 TALEH: |
ishable and unmanifested nature, which of these ¥ wigata WHE weydted W@ U¥
have the greater knowledge of yoga? , 4. By controlling all the senses, even-minded under all

circumstances, rejoicing in the welfare of all creatures,

TIH— 3% T A JuaraEE:, ¥ 9 ¥4 ~ they also attain Me.

bl g e . TSR aETeER T |
The purpose of asking this question for Arjuna is t0 8 ST 'F&' "Tﬁg@ W nw i

derstanding of the differences between two types of devs

first type is devotion to the pure Brahman and the second ~ 5. The trouble of those whose thoughts are set on the

the Brahman with form. - - unmanifested is greater, for the abode of the un-
“manifested is hard to attain by embodied beings.

AT T ¥ ui freageT SuEdl
STEA TEarE ¥ gemawr war
The Lord said: J q fa=f iy i

2. Those who meditate on Me, who have me& R

minds into Me, who are permanently estab ished 10se who are devoted to the imperishable Brahman, which is

possessed of supreme faith, them I consider 1 ; Igelﬁ they superimpose on their own self the qualities that
— {Svara, such as, all-pervasiveness, etc. Those who meditate

fect in yoga.
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on the formless Brahman also attain the highest reality. Howey fafamarometefaaaEE -
the way, they experience more difficulties. One who is deve ayferdaan ae1 FHAT SNSRI
formless Brahman needs to make a double effort. First, .a.,,_,‘ ] 7T ad “{4?;1:61 m% o f;; '

superimpose eight qualities * such as sinlessness onto his own ¢ ] et Tl B
and then meditate on that azman. One goes through all this troy o 3
spite of the existence of Isvara, who is easily available and w : w1e q o Teefd -

glorious by means of his self-established (eight) qualities. Fh ST e |

gl @EH_QIEEH‘%:

{ q Faifor swuifor A T Jeaw: | = i g guee aeEe: |
e A W eaEa SUTEA UE N 1 ¥ T & apgEmAdEid
. ,. Ty e faeaerEEE I

6. But for those who meditating on Me renounce
N CAIRA

actions in Me, take Me as their highest goal, worshi

Me with one-pointed yoga, i ‘  the Brahman am the deliverer for those who, according to the
3 . 2 instruction given before, surrender everything to me. I am their de-

bl @ Elﬁili Wl ; liverer in a sense that I free them from all the difficulties such as
yarty = ferraardd mafy[aﬁm" 9l : obstacles, etc. The meaning of the word ‘absorption’ (@vesa) of the

3 individual consciousness with the divine has already been explained.

Therefore, this alone is the best yoga because this yoga is natural,
i.e., it is attained without any means (upaya*). As 1said inmy stotra:_

7. For those whose mind has merged with Me, T wil
soon be the deliverer from the ocean of continuous bir th
and deaths, O Partha. 1
O Goddess, when one develops a particular type of knowl-
edge through the practice of any limb of yoga, such as ritu-

T H AT At grz ﬁam' als, postures, control of the sense organs or deep medita-

fracafa & wEE drmaHATReE: 1l

8. Merge your mind with Me alone and establish you % As it will become clear from the verse quoted below, by the word akrtrimatvad
Abhinavagupta refers to the highest state of yoga attained without using any means

mtellef:t u} Mg., Having thus become established in yoga (anupaya). In Tantrasara, Abhinavagupta describes anupdya in the following way,
you will live in Me. 1 ~ “Ayogin, having ascertained his teacher’s words only once, and being pierced by
. the firm falling of grace (saktipata), begins to understand that his absorption inthe

‘heart of consciousness is permanent and devoid of any means. Asit s stated in the

ST 9 d i -qfq t : - S i Sastras, Paramesvara is the light of one’s own self, therefore how could he be
;| 9 STEvE AT | q9r | ™ accomplished by any means (updya)? Furthermore, one’s own nature is eternal,
aﬁrsml qon 9 Y9 wWH- therefore, the attainment of one’s own nature cannot be dependent upon means.

5
¥ R .fecognition of one’s own form is not reliant upon any means because it is self-
b Manifested. The removal of the veil (which conceals one’s own nature) is not

2 According to Candogya Upanisad, VIIL. 7. 1, the eight qualities of the ¢ f€pendent upon means because of the impossibility of the existence of any kind of
are: the atman is free from sin, he is not subject to old age, he is free from Yfcealment. Entering into one’s own nature cannot be accomplished by any means
sorrow, hunger and thirst, all his desires are fulfilled and he possesses n “Cause of the absence of difference between one who is entering into (one’s own

ature), and that which is supposed to be entered into.” (Tantrasara, ch. 2, p. 9).

will.




263

7
262 aita rfha—san'qg raha Cbapler 2

10. If you are unable to seek Me through the Pfa‘:“‘:'se.
: . ' then devote yourself entirely to My works;
your permanently manifested and naturally flowing st; of yoga, A s for My sake you will attain
which could be experienced here and now in all the thy even by performing actions fe. M
states of consciousness. But when without any limb perfeCtion-

yoga, one takes recourse to the consciousness bringing h 1
under control, who shines without any means followj A s A Wa—-ﬁﬂlﬂf“m' FAEARA s
the horripilation, trembling and tears; then the fire of co o % ngo il

sciousness is instantaneously cognised and consciousnes e 3T
showing no regard for the body, becomes perfectly man : If however, you are not capable of p
fested. It is at that time, O Divine Lady, that your bod o overwhelmed by obstacles, then for
becomes instrumental in knowing Siva, who then remain gou need to perform piijd, japa, homa
without any support and becomes destroyer of the trap i

makes the individual soul bound. | TSt wd TETETeed: |
sreravitag fere = vreRify wfa feer) | | detweeE T ge dareer AR

tion, then that knowledge should not be understood o

racticing yoga because of
the sake of their destruc-
or study of the Vedas.

5 ' re incapable of doing even this, _then resort
e W R . :cl)'uleigﬁuw?th Me,prenounce the fruits of action and act
9. If, however, you are unable to firmly place your i ' with self-control.
in Me, then seek to attain Me by the practice of yoga, :
Winner of Wealth. !

A
Araaassfeud  faaumeaeaorE 9 fam
ST, S 11 R i

Absorption (avesa) is difficult to attain without the e‘:l
(tivra saktipata)* of the Lord and without the grace of the

who has become pleased by the devoted service of the disciple _‘
fore, one should meditate to gain the experience of avesa.

snardswane:  gueRuTTEr WAl b e g A T 2l
- s s |
wednfy wwifor gefafgraeata i 2o i | ey fe fagrarmay
I b > ;
, [ e e —
% Saktipata is the falling of the grace of the Lord on an aspirant, Wh® :

ing to the intensity of that grace proceeds on the path of self-realizati - If you are not capable of doing
Saktipata is the most intense of all types of saktipatas, which en % orance, i.e., not knowing the proces
ant to know the highest reality spontaneously without any help fromt S instructed by the sastras, then renounc
etc. b ,

any of these acts because of

s of performing all these acts
e whatever you do to the
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Lord by dedicatin 3
By g your own self to Him. Havi i

the Gita in my mind I said in my Laghvi Prz':ll:::‘1 %1 t?sl.s very se which excels (visisyate) all other objects of knowledge. When medi-
N B qation 1S completed, i.e., when identity with God is realized, only
ble to renounce the results of actions. Other-

ol then it becomes possi
ender the fruits of action to God, if God’s

Whatever act I may have performed without kno
ng

good or bad ¢ -
s sty ;rzs;;qll;:::ee: ;::rt l;rzgzvnll]g the proper orde wise, how gan ope Surr! i :
out concentration or with any oth Y ]a"e performed wig} pature remains hidden from him’ When one is able to renounce the
all of that, O Sambhu you w}{ er lapse of my inteleg fruits of actions then one attains the utmost peace. Therefore, among
’ 0 are compassionate, f all of these various types of knowledge the avesa type of knowledge
t is at the root of all other types of knowledge.

me, your miserable i g
and ignorant devotee. Through js primary because I

stotra 1 surrender myself to you, and let me never apa:
sRpT wEYE W Hwel T H|

become the abode of misery for no good reason

This is the philoso i ; ‘
phy behind th 4 .
¢ surrender to God express | frtdt Pregm: WOGEEE: &R

s

all the texts of the Saiva
system of thought. _
' 13. He who has no ill feeling for any being, who is
nate, free from the desire to pos-

Next, thi : . i
1s very idea will be brought to its conclusion, ! riend] d :

. riendly and compassio

I-ness, even-minded in pain and

srar f& AT ¥ sess and the feeling of
Wﬁmmmminw l | B
IR
12. i : L il i N '— : ;
2. Better indeed is knowledge than practice, bette ol m mﬁ' LGR B TWFﬁ FR: FAAR:
» XHE 'Wﬁsgmmaﬁ:'—mﬁ: IEFR;— T T A

know i ot
renunlceid%-e " medxtan?n, better than meditation is the o i
ation of the fruits of action, (because) peace ,ﬁ , 1 — TR ¥ mﬁﬁg: IAER

mediately follows renunciati
nciation. Maitri is the absence of bad feelings for others. Similarly, karunah

is one who possesses compassion. Mamaka is the feeling of posses-

TH— A ATy |

Wﬁ!ﬂ?ﬂ?{ WF}— maaqua Ty el sion such as, “this belongs to me.” Ahankara, t.he feeling of I-ness, is

sAfaayren | afy wm ferfersad — ferdrore T for example a feeling that one has when one thinks, “Tam generous”,
TATEY : —WEIHAE  FHGA Gafdg G- ~ “Iam powerful”, “I am forgiving”. One who is free from these two,

= F HAN: | FHGAEN | el wf: ie., the feeling of possession and the feeling of I-ness, is.called

AT e LI UREY] 4 3 " nirmama and nirahamkara. Ksama s the absence of ill-feeling for
The dnefa-tiaaiE 3 the enemy who did something wrong to us.

divine, is better tl);:n ;ractr-lowledge,_ which is the absorption in :

edge is the result of practiI:: (Ifllslvg)e‘z,s;)ﬁnth;iis_bec?use that knc ' g qdd T FATHT qaﬁg;’a: |

' meditation (dhydrcig woftaragdt e ®@

i S .
s the identity with God, is better than the dvesa type of knowle«

This is becaus
e through meditati : .
gh meditation one attains the desired obj nt, who is always self-

14. The yogin who is ever conte

;" Laghvi Prakrya is a devotional stotra writt : integrated, controls his senses and is unshakable in de-
SRR T en by Abhinavagupta which : termination, whose mind and intellect are surrendered
1 to Me, who is My devotee, he is dear to Me.
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Had ﬁ?ﬁ_mmm ; ‘ Chapter 12 267
TR R TeeTy k

19. Who is balanc

A yogi .
self evanw fll] i\;:hl(:sg Internal sense organs remain estahlict
grated e is engaged in daily activitis 1o - LI ent with anything
ed (satatam y ogin) 1Vities is always « i ’
' y ties, possessing a s
tion in this way is dear to Me.

gails WWW. : 4 q g wei T
SRR E A SRS [ ATEN ST WA srrEsaa o fran u o ll

15. He from who

1 Whom the world d 4
does not shrink from the world ?lisv?ﬁt Shrink and ~ 0. But those who with faith, absorbed in Me, honour
and anger, fear and agitation i,s dear z)lyswfree from| " this immortal wisdom as described above, those devo-
’ e B |
] tees are exceedingly dear to Me.

ed in blame and praise, silent, con-
free from the routine of daily activi-
table mind, one who is full of devo-

3‘7&8{: - 18
: 5I|aé&;}m'g'ﬁr TAEmq: | PO B L O LI e |
I m:“ﬁﬁw: ] zﬁﬂ O LEEIERR g@g@m'ﬁ'ﬁ'ﬁ‘ m%@mﬁm-
mqrq#amﬁﬁﬁmllQ0l|

16. The devotee :
- who is unconcern, Wby
;‘l:ff;fept, and free from anxiety, ?ﬁopl;lre, skllled,_‘

€ fruit of all initiative, is dear t’o Me s 2 ong

- The word aniketah describes a yogin who is not limited by any
sarticular duty but does whatever needs to be done, depending on

the situation. Such a yogin does not think in this way, “This is my
One who is not touched by anything

4t 7 gt 7 e '
& 7 yireifa 7 Wﬁl | . duty and I need to do only this.”
A ho remains balanced and at ease in his

YU RAETT wima=y : that comes his way, one W
: 90 e o E ’ - - ¢
a LR heart, and always engaged in meditation on Paramesvara, such a

17. He who nei
' O neither rejoi X o ey o
nor desires, who h rejoices nor hates, neither grievet 'yogin quickly attains liberation.
» Who has renounced merit and demerit, o \
y Ul i '
| i PR DIALICE

who is full of devotion in this way is dear to Me

| IrEr - .

LREERCED R o O R ,, AT |
AT e &y wm: wgfaatsa : o wateaRarg seEe gFad: 1 ARl
el
18. He wh . g ]
O treats alike enemy and friend, grace an SUMMARY VERSE:

| d and taken by the bliss of

disgrace, cold and
] h 3
from attachment, €at, pleasure and pain, who is
ly experiences the reality of
nditions of life.

The yogin absorbed in Go
that absorption spontaneous
the Brahman in all states and c0

ATt Wyt
3tfeha: am' -

mﬁnfﬁﬁqﬁ&f‘m}mﬂ,“"; PR
1 sfrgrTadaTdETy gravserd: I 2R 1
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Chapter 13

1ot el ; |
SEg: : - 3. Know Me as the knower of the field in all the fields,
O Bharata; the knowledge of the field and its knower,

CH APrER 1 3 ig . :
3 and know that through this knowledge alone 1 can be

realized.

3T TaTe

Arjuna said:

1. Prakrti
field, k.ml)\::e‘ii;u ;un;g’thme field and the knower of ¢
highest reali ind the object of kn . i
ty, I wish to kno owledge of |
O Kesava. W the nature of these ty The field (ksetra) is the body of worldly beings where the seed
action (karman) is nurtured. In the case of worldly beings the em-
yodied self (jivatma) is called the knower of the field (ksetrajr'iahah),

vho remains polluted by temporary impurities. However, in the case
the embodied self is called ksetra. This can

P o W' o1 formmem, 33

T wsey
: T ? 3 W
P el A rarTfefa— of the enlightened ones,
is to be worship ;L . ‘I’tht}:ls stated that the knower of the field (A 3 P exar.ninex% through the derivat.ion gf the word ksetra. TPe w.or‘d
: sre (ks setra 1S derived from the root ksi, which means ‘to destroy’. This 1s
scause the embodied self destroys the bond of karman by experi-

ions. The suffix tra could be derived from the
self who protects himself from
le who have real-

does the word ksetrajiiah me gard, the question could be aske

thing else? Wh an? Does it m -
{ : . €an g, 3
en Arjuna raised this questiont”t'ﬁn’fv v‘;’“ ors
? e or i (1S [T l

sncing the results of act
oot trie because it is the embodied

him in order to dis i
pel this doubt.
straraTe o e fear of birth and death. Therefore, for the peop
i zed the embodied self as ksetra, the Vasudevatattva is ksetrajiiahah.
i This is to say, that Vasudeva is one who makes this ksetra known to
t vid, which is Synonymous

the embodied self. This is because the roo

T : gt | | he
a?«' v g &}-’13 gﬁf afge:un } ith the root jiia, in this context possesses causative power. There-
§ . ore, that by whose grace the ignorant individual self (jivatma) at-

ahah and nothing else.

The Lord said:
2: This body, O Son of A ‘ ains wisdom, that alone is ksetrajii
him who knows this fiel unti, is called the field, an ~ The difference between jivatma and paramatma is as follows:
of the field. ield, the learned call the knowe When the same reality, i.¢., afmar, assumes a limited form, itis called
E Vatma, and when it assumes the unlimited form it is called

daramatma.
Although the word mama in this verse is used in the genitive

&y =iy o g
fafg wddny - ‘
CECEERIE L ural
IJasq= qe Tausn 5 8¢, it has the power of the accusative. Therefore, the expression
3 3 atarh mama means that “I could be known (by that knowledge).”

1
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T = a e m qag R U " The word Avyaktam here stands for Prakyti *. The word indriyani
= TEANEY qToqqTaT o UL ¥ ) refers 0 the ten sense organs *’ plus the mind. The objects of the

4. Hear briefly from Me what the field is whaf i - el g
Banire, w.hat are its modifications, from where : . .
modifications come, and who the knower is, and 3 ; TO1 gW: §@ W@ 'HETHQ?HT gfet: |
is his nature. » and wh B T A B EC O CUSU U
sﬁﬁlﬁ.raigm T Barufafad. 3 7. Desire and aversion, pleasure and pain, the body,
Wé Q‘a 4 W' A consciousness and the upholder of prana (dhrti), these
Wﬁfﬂﬂ'{ll wi f are briefly described as the field along with its modifi-

5. Rsis have sung of it in many ways and separately | cations.

v;lriqus hymns .and also in the well-reasoned and cc ]
clusive expressions of the Brahmasitras. b . IaA-gEuie: gEu:l yfaffa s fovat -3 FE:
q@ﬁwﬁmaﬁmﬁuﬁga‘wﬂamm

T fowr Tefa AfgEi eaRE— sty , dqua frema e -3 groreEnfon  yfauar-
ey aRfesAfa | qafy 9 smfufisga S sirpim, : e TRy, TMTeGETe ST 119 |

e 3y 0 T 25 ST, A | 3EH S
Th kari 4 i
hing ehangeny okt vefets to that by means GRS The word cetand stands for Purusa, who s the power of cor-
ges. The word ‘briefly’ (samasena) means that the L ciousness.

Dhyti is the power of holding the vital energy (prana) intact in
he form of assurance or hope, which makes one think, “This is suffi-
ient for me. What would be the purpose of acquiring anything else?

May I always be successful in this way”. This kind of feeling, which

s known as passion (raga) in the esoteric texts of Saivism, is present

nall living beings from Brahma to an insect in regard to either an act
dertaken or completed or any act undertaken under desire or anger.

without separating questions, answers them with one comm
swer. Although thes_e _questions have been answered in m
e'nt ways by the Rsis in the Vedas, the Lord answers all thes
tions by giving one single answer. -

TEYAIEET  gfgtEwia =)

Sl Wk T I AfEaTienT: Il § Il - Thus, ksetra and ksetrajiia have been explained. Next the Lord

¥ill go on to explain the nature of knowledge.

5,
i &

el

6. The five elements, the sense of I, the intellect as al

Prakrti, the ten senses and the mi ec
of the senses e mind and the fi o ' th; Samkhya system the word Avyaktam is yet another name for Prakrti,
' ‘ ICh is the material cause of creation, and in which all effects exist in their
o fested state.
T —an'ﬁ{; | sfsEfor—amar qeHey Uik According to the Sanmkhya system there are five organs of gaining knowledge
BRI GFUE Il ' kL £ :g"iyaS) and five organs of action (karmendriyas). The organs of gaining
' ¥ Wledge are: ears, skin, eyes, tongue and nose. The organs of action are: hands,

S Mouth, anus, and sex organ.
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il b W' : | SRR — T AR AERT feb et
—' e e = £
ArerEtaEe  vire weiuretatmg: e g el 20 Ferm:, W e A — 3 Frarde e | o T W
8. Humility, integrity, non-violence, patience, u g, — SR G YHAH HTHARTAHEN, T
hi ¢ i AeHHAET | T TAAH e Tafgqdaaig; a0

ity, service to the teacher, purity, stability T
control, ' e (REL

TR T Wl |
W’ : . By the word ananyayogena it is meant that the yogin realizes
W nei , hat there is nothing beyond the Lord Paramesvara. This type of firm

9. Indifference to the objects of the senses, absence conviction is called yoga, which enables one to develop unwavering
evotion to God. Such devotion is unwavering either because of the

egoism, and the perception of the evil ’
old age, smknesspand gam of birtEuu, bsence of desire, which normally creates wavering, i.e., fluctuations
& the mind. Or, (even in the presence of desire in one’s mind), the
.votion is not disturbed because desires, which are fluctuations of

Wﬁb‘ﬁﬁlﬁ'ﬁ' wrfagl ” mmd become identified with Paramesvara.
= = mﬂm I 20 " Thus, one should always think in this way regarding devotion.
‘ o behave in a different way would be a sign of ignorance coming

10. Non-attachment, absence of clinging to son, W i cgoism, etc.
.home and so on, and a constant even-mmdedness ~ Next, the Lord will explain what it is to be known by this
desirable and undesirable happenings, - lowledge.

1)

wf s afeeEteRot R e AT gane |

fafameyafaamfastafs e . orifgwat W@ 9 wuErEged I 83U
11. Unwavering devotion to Me through one-poi 13. T will describe that which is to be known, and by
yoga, abiding in solitary places, distaste for a crov knowing which one attains eternal life. This beginningless
people, - ~ and highest Brahman is said to be neither of the nature
of existence nor of the nature of non-existence.

: Rify o ; . . Waa: wiftaig aeedarstaRE )
s . W gfavme wdmgea fasfan e

12. Being established in the knowledge of )

reality, insight into the ultimate goal of the knoy 14. With his hands and feet everywhere, with eyes, heads
of reality all this is declared to be knowledge ¢ " and faces on all sides, with ears reaching to all the cor-
that is different from it is ignorance. ‘ ; :’eor;:f the universe, enveloping all, he dwells in the
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nstrumental in removing all doubts regarding the non-

“a'? TV wafEataatseg) fence S | .
3q<h . e 1 nature of the Brahman. 1 have already commented on these vari-
m ﬁ"iUT m TN 1 adjectives- What would be the purpose of commenting again on

15. He has the appearance of the qualities of i he same subject’?

an:i yet is freed from all of the senses, unattache
yet supporting all, free fr + and el . qorr A I W< WA
encing them. om the gunas Suy yet-‘ : @?8}3‘ ik ‘51'5 &

: g A TTaTaTauEd I 2R Il

afetay W R i " 19, In this way, the field, knowledge and the object of
geuaagiayd e Aif=aeh o Lo 2 knowledge have been briefly describ.ed; My devotee who
i understands this merges 1nto My highest nature.

)3

16. He dwells outside and within all beings TE® TgEHfd
moving and also moving, he i i
g e 1s not known beca "r @'W'ﬂﬁﬁ&ﬁ,ﬂ@ R el

subtle, he is far away and yet he is near. - .
& et FHe forad-
fervreh = oy i = femq) ! oy
| Ja " One who knows these three, i.e., field (ksetra), knowledge
eya) is my true devotee. He una-

Id Ild = ilﬁﬂq "Jlﬁ-'lml m =9I dna), and object of knowledge (jn
17. He is undivided and yet he appears to be di'J‘ oidably merges with me.
all beings. He is to be known as the sustainer‘ ' In tl;e tt:ollgwin%l verse, the Lord will go on to examine what he
. as just defined in t is verse.

creatures, their destroyer and their creator. .

i ol
I e g i faeritg T ga fafs FepfaramEr Il R0 I
v 88 and Purusa ¥ to be beginning-

18. He is the Light of all lights, described to be bt ;

darkne§s; l}e is knowledge, the object of knowle g 8 29 4400
that which is attainable through knowledge. Heiss |
in the hearts of all.

20. Know both Prakrti
less; and know also that the modificatio

are born of Prakrti.

o eternal. The characteristics of Prakrti

i ' 3 ' ccording to Samkhya, Prakrti is als
e ol - gefefufeeraitsiaraere 1S € described in the Sankhya Karikas, 10. The karika reads as follows: “The
g qigi||aﬂlqlgw' FUafa | @Tﬁ o B v;-“ is ‘with cause’, ‘not eternal’, ‘not pervasive’, ‘active’, ‘multiform’,
T i feRd | ee. dmponent’, ‘soluble’, ‘conjunct’ and dependent’. — The Unmanifest (Prakrti)
LI RIA G he reverse of this.* (Translated by Ganganath Tha).
‘ Purusa is sentient but inactive and free from the influence of the gunas. He

s and therefore, the presence of Purusa is

Ssesses the power of consciousnes
e mind or any other modification

) Wh ith the adjectives such as anadimatparam,

eaches -di .

gl‘essed 'n?fglfferenc‘? among all different types of kn¢ essary for the functioning of the intellect, th
in different philosophical systems. Knowledge: akrti.
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TR —HRom= 4

: oaq | faem: —9ered: 1o

It ; s ' IqEPEE-T o arat ot :

could be said that Prakrti is also eternal, because it has n Wfaﬁ“ W %SFW:.IG:% ::. lll 31

ing else as it AL el
pot, etc. 3 cause. Modifications of Prakrt! are G
T8 23. The highest Purusa in this body is said to be the
: witness, the approver, the supporter, the experiencer,

- g o WeRfaeeAd | : the great Lord and the highest Self.
: GEGEN Wi gaesd , :
W3 1 ad T maq;ﬁzwhmqufﬁm F— ITEE ' —
et | Wi, mmﬂ: il

21. Prakrti is said to be i
g instrumental in creating e W;rﬁ:f .| AFHA
causal relation, and the Purusa is said to be the ca i : i i
3 use in w;,_@mﬁﬁaa,ma@ﬁﬂﬁaﬁwmu cEal

regard to the experience of pleasure and pain. ’
9 3 qgr de—

referred to by the authors of sastras

W & | Qg WIS R The nature of Purusa is
Prakrti is the cause of causal relationship *. P olas ~under different names such as witness (upadrasta), etc. The entire
- THTSS creation is nothing but Prakrti and its fourteen evolutes. Next comes
d Purusa are beginningless and permanent.

domi .
inant between the two, is the enjoyer of Prakrti. :
: o Purusa. Both Prakrti an
This is to say, when they merge into the Brahman and become iden-
de of the Brahman, who is the

Tou: v " WRfaSEOT
% Eg l i tical with it, as there is nothing outsi

highest reality.

FUT  UIEGISE  WEEEeEg I R3
22. Purusa, abiding in Prakrti, enjoys the gunas bor Therefore, the Lord said:
7 T At ged WEHd o ToT: WE

of Prakrti; attachment i
: s to the gunas is th i
births in good and evil wombsg. ' it f ,
A% L BT o sy W oS U R
. : . _He who knows Purusa an rti together with its

it “Qa:“a'z_‘“.a"‘m‘"&ﬂ ELECU I 24. He who knows Pu d Prak ther with

rti and Purusa are just like a cripple and a blindj_ 1 gunas, whatever his present condition might be, such a

person is not born again.

be i ioni
cause for their functioning they depend on each other. f G, ged Ui
* As already pointed ou i | “
t, according to the Samkhya s o . ' .
ystem, the relatt - 9 | Qa-(-qgi 2]
). | \F ,
e < | o SR e aars T, § g a6

between :
ey th‘:ea‘;?}’ea“"l effect is that of identity-cum-difference (tadatmya):
ct is unavoidably inherent in its cause. For example, -

from sesame seed A
et Seesa?::nlzz fsrom anything else because oil inherently:
°! Purusa is the enj e ' e ﬁ}e power of action. Furthermore, Purusa needs Prakrti for the purpose
e enjoyer of Prakrti in the sense that Purusa mistakes e ﬁbemmﬂ, which in this system is discriminative knowledge (viveka khyati)
jons tWeen Purusa and the gunas. On the other hand, Prakrti, who is the object of
In Sarikhya Karikas 21, we read:

ment, needs Purusa who is the enjoyer.
O the perception of Nature by the Spirit (Purusa) and for the Isolation of the
init, there is union of both, — like that of the halt [cripple] and the blind; and

m this union proceeds evolution.” (Translated by Ganganath Jha)

ti i
ions caused by the function of the gunas to be his own transformatior

2The uni

i Pm‘,’(;‘t;’i” b and Prakti is responsible for bringing cre2

sdlin el nd Purusa n_eed each other because Prakrti, which
> onscious while Purusa, who possesses consciousness;
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f L R OICIEEREY
The yogin who through realization of the non-dual na ure Wﬁw

Brahman knows the real nature of Purusa, Prakrti, its g

: - P B EELRIMINUAT: WA I R0
their modifications, is free regardless of the conditions in w

b tas, that whatever being is

3 w, O Best of Bhara :
b 'mKnn(:oving or unmoving, it is through the umo.rz of
tt)l?e ﬁ,eld (ksetra) and the knower of the field (ksetrajiia).

ST S Uyt shfegram e , | "
N uﬁmmaquamuq I ’
g i i ble or unmovable,
e gl Sty weledid Whatever creature that exists, either movable

meditation; others by Sarhkhya and Yoga and still o

cannot remain outside of ksetrajiiah.
ers by the path of action. ._ :

g owdy ey fedd T
I AN JEATAT IJUEAl ) Wmmﬁgﬂ?ﬂﬁll?&ll
dsfa =anfaat=da g syferaraom: n kg 0 | . lling alike in all
X hest Lord dwelling
v 28. He who sees the hig o they perish, he truly

26. Yet others, ignorant of this path, worship hearin beings and never perishing wh
from others, and they too cross beyond death by thei sees.
devotion to the teaching they have heard. .

i q
359 ¥ 1 WU HiEercrad S | 3 YhA Hieh Therefore,

qU: FHON| SR gy IEEeERed & . grareraHt |
Yo engaaaTaed | asfu gejgEn @i RESREC R e s Fa:-ah it ot TN R
TEITEHAAR | 37 : G danraeg®a I 26 I | 7 ferrerere qually present every-

Some respectfully accept this type of pre-eminent kn ow { 29. Perceiving the Lordt Loisbceit:lan by his arman and
as being identical with their arman. Some others respectfull where, he does not .h\lf j
cept this knowledge according to the teachings of Samkhya and . then he attains the highest goal.
as previously described. Some others accept this knowled g
yoga of action. Yet others, who are not familiar with the n: i
this knowledge, show interest and want to know about it, res

i g et 7 fefe—ge FE

fully accept what they hear from others. This kind of pe 'f— ARl d mind, perceives every-
cross the ocean of samsara. This is because Brahmatattva The yogin, who possesses a balance hm efc;re Sk Whtet on
respectfully accepted in any way helps one cross over sa# ling as identical with his own c?trflan and ther Ve 15 it T2 10 fall
Therefore, one should always be dedicated to meditation on the ! lurting his own self (arman). This 1s to say =

i ; e ich is difficult to cross.
reality. - o the ocean of samsara, which is diffic

vh
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g i wwifor framronft e ! m‘m‘. im|zﬁm-;q%mﬁs@$
q: qyafd qeTeT TSR | gyata o0 qjﬁ 7 ferara—aTrehrEd |l 32 1

#Hosuhohoca thatail acibo ane performed only: because of the vastness and all-pervasiveness of atman,

Prakrti and that the self is not the doer, he truly se ' I.fjejslotilz,difference among the variety of liv(iing bt_%tingSnV:lig:li:
I perce! : ifference is created by atma :
- e elf but is aware that diffe _ o light.
7e e $guit feerau ﬁ'ﬁ;ﬁaﬁ;_‘mm, e fHf z:: ‘:‘le a yogin is not polluted by 1mput:}t1els-‘,.:e<;a;cl;i’ea 331 :r;r(l)ggin,
[ | i sses a power of all-doership. Like e L0
u Faritsfy 7 F3f | qemwgE I 30 1 1 . yoﬁlg;t)t?esfody £ ot polluted because he has become identical
i althou ’
afg a1 githous

The yogin who with a firm conviction thinks in the fo o

with Paramatman.

way: “It is Prakrti which acts and not me”, such a yogin, ev T YR h: W wrentad a: |
completely engaged in activity, in reality does not act. This i 3 . qer W g-a;ryrqﬁ[ A 1 3%
the Lord meant when he said that such a yogin is not a doer. @'5[ éﬁﬁ

34. Just as one sun illumines this whole world, in the

by mm' ' | : same way, the Lord of the field illuminates this entire

0 Ta 9 fomr e wwed qqrn s ~field, O Bharata.

31. When he realizes that the multiplicity of beings . e AR A S TR e
resting in the One, and that from that One alone mult P ) i Ryt et s 1 3
plicity is spreading out, then he attains the Bra ﬁ: REL ATl | HE

ised: Paramatman per-
1 n could be raised: How can one

A "laialrﬂ[_[:Wiﬂliﬂ!m?quqqa:q 4 e uestio i i bt the Lord quotes
! vade so many fields (ksetras)? To SIS}I,)?l tttl:(l)i ;k(:l:)nly . o0
T . the lar example of the sun, whic
IRIEN ST st 7 e 1 ferear 30 he popu

many different objects. The expression ‘this entire field’ (krtsnam ks

ings.
it etram) here means the bodies of all movable and unmovable being

32. Because the supreme self is without beginning, |
perishable and without gunas, and although it dwell

the body, O Son of Kunti, it neither acts nor gets s n"b' éﬁm AT
. g oret| |
T Wt W aTTETeRTY ArafeTeE | sttt = & fergaffa @ u:: -
P - : of wisdom know
gaATaterar AATHT Arqfered n ~ 35. Those who through their eye field,
2 "3 i distinction between the field and the kno-w;rl;rf :\Itltzirl\ethe
33. Just as the all-pervading dkasa is not stained ~ and the means of liberation from Prakrti,

cause of its subtlety, in the same way, the dtman, pres

_ highest reality.
in the body everywhere, is not stained. &
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Thus, in this chapter the following topics have been g-"
the knowledge and the object of knowledge, the distinction b
the field (ksetra) and the knower of the field (ksetrajiia) and

of release from the limited property of change belonging to |
ging to gfsmraTTara
and the elements. Those who are able to realize all of il

extraordinary, unqbstructed eye of knowledge, attain Vasudeva Ly ‘l{ﬂ': WW m m'
And one who attains Vasudevatattva certainly attains Paran DESIrC ] 11-.1-5[ -gﬁ ud ﬁqffaﬁ[a‘l‘ A el
3T HUEYeilh: f ~ The Lord said:

1. I will again explain that supreme knowledge, the best

THFFHIARSY 942: Hgwaany | of all types of knowledge, knowing which al} sages have
Requrteq =t et EUCUREN g 4 gone from this world to the highest perfection.

CHAPTER 14

.-

SUMMARY VERSE: e i T, R T R e TR e
The difference between Purusa and Prakrti ® exists I i | Fegel— S Jed qEAdl wfafa =
for Fhose who are confused, but those who are perf " In this chapter, the knowledge already explained by the Lord
realize the entire universe as the pure arman. be discussed again. This time however, emphasis will be placgd
£ o delineating the nature of three gunas, which will be analyzed in
3 > - : NS reat detail. A &
2 f With the second part of the verse beginning with, ‘knowing

sfrgadtaTetaTy AT ST 1 3 1l > thich’ the Lord indicates that this knowledge is an olc! exp.erience,
| !t vhich was well known to the sages and Rsis of the ancient times.
| 3E AEHUIAA W WIYRHETA: |
witsfr Noera v T @A TURN

2. Those who have taken refuge in this knowledge have

% It should be remembered that according to the Samkhya system
Prakrti are different from each other and possess different natures. Fi

;S;in'zkhya t'eaches t}l:at recognition by Purusa of his real nature, which tr8 , become identical with Me; they are not born even at the

e operations of the gunas, is the cause for his liberation (apavatga)-' ] 1 ’ 1 i f

: P ion: e at the time O

of this recognition by Purusa, complete separation between the two P tme Of.creatlon, nor do they tremb

and .Puru;a attains the state of aloneness (kaivalyam). It is in regard | 0 b dissolution.

of liberation that Abhinavagupta wrote, “However, the liberation (¢ -@-q—.aq[ﬁ: giﬂ@iqa
thought by other systems, which will be discussed later, is not real libef W—W |

is rather partial and incomplete.” (Isvarapratyabhijiiavimarsini, p. 20 Y || N
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_— bk 7 i ,: Therefore
Ot S gaa: qeEta 9 |

The verb vyathanti is grammatically incorrect. In classie

skrit thi i ¢
paras ::_p‘:;g l:l used ontll)li In dtmanepada, but here it is ye |
In authority to the Vedas, th : ¢ Shagavadgitg ig LS LI uzdliﬁts Se: faarn g

s, therefore it should be understood g ! 4. Whatever forms, O Son of Kunti, are produced in

rect. The same should be u
ending used incomectly nd.erstood for any other nominal or v ML .
ctly in this text. any wombs, the great svatantryasakti is their womb and
I am the father who gives the seed.

o g A onfeERoRE dfe Ter: —HeRe-
m At QAR | 1 mmmlmm—mznxu

Next the Lord will describe the sequence of creation

qq: ] -

TEAYAHT dat wafy aRansn o =1 : 4%

3. I (whose nature is high y i This sakti of the Lord is instrumental in creation in all the wombs,

power of Freedom (svat, $ 5 ’bhss) possess the greaj because of being the original cause. Therefore, we can say that the
datantryasakti), who is My wom  dakti of the Lord is the mother of the universe, because her nature is

o manifest the universe (lit., vomiting it out). I the Lord, possessor
of that sakti, whose nature is difficult to describe, am the father of

oy this universe.

Al ﬁ(—‘ﬂ'{"ﬁ ¥, g fe TAY | AH—dIS .,_‘ .
AR EE — e e ¥ | s fe f v TR 3f IO WepfaeaT: |

I STgueTef HaRami i3 1 fraufa WeEEl ¢ elemeEEH i 4 |

and in her I place the seed: fi :
3 , Irom th 101
beings proceeds, O Bharata. is the origin of all

HAd Tq— ri
Wk 4 - 5. The three gunas, sattva, rajas and tamas born of
en one knows the cause of that which he wants to ab :U-ﬁ ' g:f:ﬂ:’rt;:,ng, S%vggythg (;:;Zﬁ(;?: r;:;% the imperishable

then ’;‘t his easier to give up that particular thing. * S
€ pronoun mama refers to the Lord, who is of the na ur

the hi Bt e
e highest bliss, impossible to describe. Mahadbrahman is 8@ 3w SeReERe S

who is i : .

e e e

are eternal by nature, in the world folr t’he Piges hm'ted, so - The embodied self, who mistakes his body to be the atman, is
purpose of obliging th bound by the three gunas for the purpose of enjoyment of worldly

Objects, which eventually culminates in attaining enlightenment.

* The implied question here is:
ere is: Why the Lord wants to explain to Arjul

process of creation whe; i
oo . 'n he wants him to abandon this world? p ‘ .
“inon g.s i Sharon i, e Gt 4 ﬁectly and always united and can never under any circumstances or on any
: : Md.ual o syt o eseptioor ni : 1 f’f existence be separated. For her existence vimarsa is not dependent on
o il . e ighst ity i Prakason w;;'ﬁ‘fy ‘:i] : anything outside of herself. Therefore, she possesses absolute autonomy and free-
i} SUDSU ¢ i i . _
e ' oM and in this respect she is also referred to as svatantrya. In the process of

of everythin :
rything that exists. The Vimarsa aspect is the consciousness or self-a . ) »
. ~#Pansion or creation vimarsa gives rise to other powers, 1.€., iccha, jiana and

S fthat llght mn pe ts 0f the h’ est
ness o tent on creation. “)CSC two aspec gh :
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in li ion. The word negligence (pramada)
‘ od soul to attain liberation. |
w,,.- who, although possessing a_humart body,'neglects the
B ‘:: that leads to liberation. It is said in the sastras:

Even with the most pre

CERIC I IR LS I EanC R b (R
EEgA ayifd  FEEgT  WEE 0§ )
6. Of these, sattva, because of its pure nature :

illumination and health; it binds, O Blameless One
clinging to happiness and knowledge. b,

W e fafg quTegETEe
dfrmufa g wdEg AMemuen
7. O Son of Kunti, know rajas to be of the natur

passion, springing from craving and attachment. lt ‘
the embodied beings by attachment to action.

FHHI T | Fed- e | qmnqugaa‘r

In these two verses, the Lord described the nature of

cious jewels one cannot buy a.sit}-
le moment of human life. One who misuse.s human life is
%alled pramadi, the lowest of all human beings.

) ; j

‘ the wrong path. -
; waata T FHUfor YR
‘:;Zgi q T TR FEEIURN

to happiness, rajas to action, O
ling knowledge, attaches to neg-

9. Sattva attaches one |
Bharata, but tamas, Vel

ligence.

three gunas. Sattva is pure by nature. Rajas is that from whic
and attachment is born.

| ggafa—arsatd |

The word safijayati means
t’ or ‘attach’.

ER
TGO MRfaagta WRal el
8. Know that tamas is born of ignorance, which delt

all embodied beings; it binds them, O Bharata, by
qualities of negligence, indolence, and sleep.

‘to bring together’, ‘t0 join’, ‘to con-

j in-
10. When overpowering rajas and tamas, sa(t)tvx;cezring
creases, O Bharata; rajas increases when overpve i
sattva and tamas and also tfamas increases by overp

A{AFE JAfTaR"-THG: | qURIH— ~ ering sartva and rajas.
‘ 3y &7 Teh1sTq Teitad @ed | - &f“‘{qﬁaﬁ‘mm lﬁq:mlﬁﬁ
g 3o A 3 @ e e ¢ gt oS |

3f | TTeRE-yERToiy | F R Zrony gfedan =T
A human body is very difficult to attain. Attainmi

body is the result of hundreds of meritorious acts ca
long period of time. The only purpose of having a human

%01l

i involv
is 10 say that all those who are not Invo . :
» Which lead to the realization of the highest reality, are asleep

ed in performing spiritual prac-
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_Sattva increases when rajas and tamas are suppressed 14. If the embodied soul leaves this world when sartva
increases when sattva and tamas are suppressed, Tamas iy ‘ predominates, then he attains the pure worlds belong-

vyhen sattva and rajas are suppressed. It is said, “Increase in th ing to those who know the highest.
tity of one guna takes place when the other two are suppress ‘

ol e gHIYE SRHEAHT e AR AT fagg wafd, a1
sy é%ﬁwmmw@, QI YEATRIEIE: 1l % I

i g 1 5 “ﬁﬁ“ﬁ e When throughout the whole of one’s life one practices sattvic

; ‘ E 3 : ] b
11. When the light of knowledge shines forth in all "cuvmes tht;n thehcg;a;;t); l;)Sf ?:it(t):z ‘1:,1;:::5? Such a person at the
sense organs of the body, then it should be lmM~ Jpiof death reac P :

sattva predominates. b
| W Wed Tl wuatgy SEad |
mzm:mmgqqn ; AU UHEHIE YAty SrEd gy
1 E{ ey neR "‘1 15. If he leaves this world when rajas predominates, he

12. When rajas predominates, O Best of Bharatas, :L‘ifj is reborn among those attachc?d to actiqn; and if .he is
activity, the undertaking of actions, restlessness and cr dissolved when tamas predominates, he is reborn in the
ing spring up. - - wombs of the deluded.

JYHIIN UGy WAt Wig =1 l | ISR YA fatadesiE Argere: |
TR S ol W-3Ya FAV AQ WU WA aEEdd HHEd e
fags FeTTu 230 : ‘

. 4 THRgaRER e | 3 g Sed- e T g fags
3. Yoen vamas predouminates, O Boing W Fenti'- TR 4 7 SRS g | ad: geaed

ness, nertia, negligence and delusion are born. -4 o= kit o | TRy

il SEas i SRINT

TAERY-FAf5AY | AARE: wEtE e 3 E " .
TIHYHTIGE : ShHvie auifaggatasat i 23 i A person who has practiced rdjasic activities throughout his life
E > reborn among human beings in his next life. The human body brings
The word sarvadvaresu refers to the sense organs. Whel - @bout a mixture of happiness and suffering. Likewise, if one prac-

increases, greed and its other modifications are gradually : ICes tamasic activities throughout one’s life then according to the
after another. In the same way, darkness and other modificat gree of tamas, the person attains a body found in hell, the body of
tamas gradually increase as tamas increases. 1 t1nsect or the body of a tree, etc.

- Other commentators explain, that if at the time of death any of
s & € three gunas increases (irrespective of the nature of the activity
aqaufagt  elrrEeTtaTed 1 9%

*his point was discussed at length by Abhinavagupta in his commentary on
¢ 7 of chapter 8.
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that one practices throughout one’s life) then one attaing b 'TJTﬁHTﬂﬁ?I 'ﬁ%@' WI
dominated by that particular guna. These commentators dig éﬁhﬁ"ﬁ
: v FHG; STAREA  URe

curately understand the nature of their own bodies. This
at the time of death, on.ly confusion.(moha) increases in the 20. When the embodied soul transcends these three
all people. The following verses will confirm the correctnes; , gunas that spring from the body, he is freed from birth,

commentary. o death, old age and suffering, and attains immortality.

Qitartha-sarm g raha g Cbapfer 74

': GFTE;: Wifvereh et wom 5 facdEgn: YT fegdl:, JRewE™ oo T
TR, Wl GEUA a9E: el 3§ T e FE 1 e |
, ﬂﬂﬁmaﬁ,ﬁﬁmﬁwﬁlﬁ%%m
o ,mamﬂmmmﬁ?—aﬁaﬁwﬁmqﬁﬁaﬁm

" Here, several verses have been interpolated, which are not di-
rectly connected with the topic discussed. I will disregard these verses

m m Tl T @ =l ause commenting on them would be repetition of what has al-
PLICUIE A ilqﬂ'lsalﬂﬁa =TI R9 I ready been stated. Only those who have gone beyond the three gunas

have reached the state leading to liberation.

16. They say that the fruit of meritorious action is
and sattvic; the fruit of rajasic is suffering while
fruit of tamasic is ignorance. ¥

7. i m ‘

¥ Knowedge e fro'm Wy g'reed ; Now the question arises: How can an embodied soul transcend

Jjas; negligence and confusion, as well as ignorance L ; a0 isd 90 MR
born from tamas ’ e gunas? Because, an embodied soul 1s always engag

: - particular thought, which must necessarily be of the nature of one

fthe three gunas. Having this in mind, Arjuna asked the following

W?@hmﬂ@ﬁﬁm. | questions:
AU AT et Tesfa armar: | /¢

18. Those well-grounded in sattva attain the hig

| IS 3aT™
regions, those dominated by rajas abide in the mi %ﬁg’@ﬁwﬁﬁ wafd gt
worlds, while those controlled by the lowest gund . fara: @ éﬂ'ﬂ;ﬁﬂlﬂﬂ?ﬁlﬂﬁ neN

in the worlds below.

" ~ Arjuna said:

i !@W FHAr yiqp'qﬁ[ : 21. O Lord. by what marks is he characterized, who
B 3 | ‘ » Oy MIHE
T ars mw msﬁ]'l LY has transcended the three gunas? What is his conduct
Tﬁmﬁ b kil " QQ"A like? How does he transcend the three gunas?

19. When the seer perceives no other agent thar
gunas and also knows that which transcends the g
he merges into My being. :

- I -
- The Lord gives the following answer:

L
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sitvrTaTaT= 4 : 24. He who remains the same in pain, pleasure and in
vyt = wgh = Higde = gveg p : i Id

g’ sleep; who looks upon a clod, a stone, a piece of go
b i i : % as of equal worth; who remains the same amid pleasant

Waf\g Sl 1 i 17 19 Tl 'Wﬁl I\ ?Q 1 and unpleasant experiences; who possesses firm intel-

. ards blame and praise of himself as one,
The Lord said: | lect; who reg p
22. He, O Pandava, who does not hate light, activi 3
delusion when they arise, nor desires for them »-:5' : HHTAHT ldli@i TEC ar liiﬂ&Idl
Ay, v. . FEOuGEEnt T WSS G 0

25. He who is the same in grace and disgrace, impartial

Fefy yehenfesT: Ty yy ad=, qurfy w’rﬁm@rg . o friends and foes, and who has given up all initiative

R, A fvas et | sy Foemveydai f ~ of action, he is said to have transcended the gunas.
e vfagHer—sf = TTomdtar waf i R3 1 ‘ 4
, 7. o Ffdasfaett @ @ 3, -Ferae | ad fe agd Vi
il e 4 TEUrE | 3T ST -V TE O gady, T W
Although sattva, rajas and tamas are present in all the st ) S fEeenfira=y 3fa feerm gig: nu
conditions of life (and the yogin also cannot avoid them), ne
less, the yogin is (free fronz’ tﬁeir influence because he . es| One who appears like an ignorant person (ajngllgl :“;tl;g;al‘):f
attachment or aversion for these qualities. Such a yogin thin from thought-constructs (vikalpa) is a pers:l)n 2 e heree 73
three gunas are qualities that only belong to the body an use he is established in his own self. The word nerigate

i i i in tra t under any circumstances lose his own
g ogin tra: gans that the yogin canno a : .
:ﬁtt;t‘:?“g"ir;ough bbisikansintiy . £ *" re. The means (updya) for attaining that state is a firm intellect.

; person of firm intellect thinks in the following way, “Tbe activity
Therefee: fic:l.ard cogfinned: \ the very nature of the body and senses, but I do not desire for the

it of any activity.”
SerdeerdHr ot 7 faeremal
.. - I
TN e 39 Arsafesta g i 30 i = A= uﬁﬁaﬁ'—rﬁaﬁ" w
23. He who is seated as if indifferent, undisturbed B U Wﬁm’ﬁm hedd

the gunas, appearing as an ignorant person, but ref ~ 26. He who serves me alone with unwavering devotion,
ing established in his own self, knowing that it iS ~ transcending the three gunas, he too becomes ready for
the gunas that operate, o attaining the level of the Brahman,

NG T FAeyTYHETE: | S ey, T S | S saHT, A A d |
Teafvarfia - efeeatraresefd: 13 T WeTfeaTehTeel R SAt, el guAA-3fa FRE: | o
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3 U et wfe: —wd ufa aeEmEtiy 'v [ alone am the seat of the Brahman.' If a person wgfshipsfl\(;le he

. ‘ﬁﬂﬂa?ﬁmgﬁmﬁq’— 7l . elf becomes the Brahman. Otherwise, if one’s o Jec't of devo-
fehfaqaafiers 3fd T h.xms:s something different from the Lord then such an object qf dc?-
ﬁwqﬂmqﬁ@mm o t liberation. However, that kind of liberation 1s

aﬂ"’m - :on might also gran

aaﬁwrﬁawwgrmﬁammﬂm: BIRICECIR s :ﬁlg?fferfm from deep sleep.
TN RE N o | GERDIAEICH

In verse 26, the Lord teaches the most elementary meang, ) A ARG A YH |
of yogic practice. The particle ca in this verse has the s frerysfu Trrg'qé ﬁﬂﬂ?ﬁ?{: T Afa:
striction, i.e., “One who serves me alone”. The purpose of A
is to reject the common experience where people worship tf .
with a view to gain the desired fruit of their worship. I Sl e
marginalizes the Lord, who is the highest reality. This is b A yogin, who has become free from error c.aused by
worship of the Lord becomes subordinate to the result of . ahamkara, as a result of the nectar of bloon'lmg devo-
Therefore, the person who attaches more importance to the r : tion, such a yogin although living in the midst of the
worship cannot possess unwavering devotion to the Lord. ' three gunas is beyond their influence.

However, one who doesn’t possess desire for the resu
ship, such a person remains so even if criticized by othi
him, “Why are you doing all of this for no reward?” A

gives his answer by remaining silent, with his hair standing ' L mmmmmm
on his body, his body trembling, both of his eyes wide 3 3fd sfreeTaE -

and shedding tears because of his mind being melted in : sfgTagaTeETe Savirseard: I ¥ I
tion and his heart pierced by an unceasing devotion to the Lo }

i

Therefore, it is to be understood that only such a yog I
fied who possess an unwavering devotion to the Lord, devotio
is the primary power of God. 1

wEont f wfogrwgaweam @
VYT & T GEeiahT-ashe = 1l R0/

27. For I am the seat of the Brahman, who is i -‘-_ -
and imperishable, the eternal dharma and the abt
bliss.

s1eda fe smron: wfewn | wfa Jermr wer syafa; S
S YA Aiamfy dhyaefafede yafefa frad i R
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rugied wgar a& e

AT TFSINSEATT: | G :l
CHAPTER 15 4 | Juyg  YerAEadn
; FATERT A IR

2. Its branches extend below and above, and being nour-
ished by the gunas create the entire universe with sense

) : | objects as sprouts; below in the world of humans stretch
Wi MEHGT  Yrgleaay | ) » forth the roots promoting action.
BITE T qUTiT 9% 9¢ 9@ "
9 W S e 7 EUNEE  A9esd
The Lord said: i AT | %rrl‘aﬁ - TfaET
1. The sastras speak of the imperishable asvattha tree . awwﬁ? W_

as having its roots above and branches below; its leaves:
are the Vedic hymns, and he who knows this is ;ts Wer W foraw fewru R0
of the Vedas. 3. Its real form is not perceived in the world of humans,
nor its end, its beginning, or its foundation. Having cut
" off this asvartha tree along with its deep-grown roots by
ST VALY AGA- A T, W S -5 the sharp sword of not-attachment,
T ISR A = | Jerwe=< $99 | 7 e -ge L e )

fagae qafe: s<ife woifa-aa g ArdEhe
qEAaed: T gor, Ud  geded Seveidenesl | 'erf%tlﬂﬁ?f?ﬁa‘fh%[azl
e wE ey Wud-

YetfaRememd 11 ¢
Ta: wghd: wgar quoi ¥

'It is stated in the sd@stras that the asvattha tree, which here £ , .
phorically stands for the entire universe, deserves to be worship 4. Then, that path must be sought, after reaching Whlc.h
! there is no coming back; I seek refuge only in that pri-

The- purpose of this verse is to emphasize devotion to the hi; : !
reality in the form of God. The word ‘root’ (mila) stands for the mordial Purusa from whom has come forth this ancient
current of creation.

pacified aspect of the highest reality. When one attains this fully
fied aspect of the highest reality, which is above everything m.;_m
(ardhvam), then one is no longer attached to activity and its r i ﬁ'ﬂﬁ'lﬂ{[ ]
. The Vedas are said to be the leaves of this tree. Just as the ' AT ﬁ':lﬁlgﬂm |
of a tree, its fruitfulness and the sweetness of its fruits are Knov ﬁﬁw g@g ‘@'g’% :
its leaves, in the same way the knowledge of the highest 1€ ! P : : a
| Teg=agen: UgHead aq 4l

expressed through the sastras such as the Vedas.
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: . i FeTEEeYe, deEn, -
5. Those who are freed from arrogance and delusjor W—'“ TAEH: | A I L1 oz [ B
who have overcome the evil of attachment, who are fre FrEHE | T g ECIRIBRERETH IR,
from desires, who are permanently established in the . qediqeE I & |

highest self, who are free from the dualities such ‘ . be-
. - N - de) there is no place for the sun, etc.,
pleasure and pain and are undeluded, attain that highes; In that (highest ab:be(:))un d by time and space. They are also

5 : : q e sun, etc., ar :
S e SR ' " f knowledge that are used by sense organs as the objects

] jects O ; 3
i O?Jexperienc e. However, the highest reality transcends the sun,
01— FATfe | IS :— Qe QeI | ™ :tc because it is beyond division into time and space, because 1t
YURIHTHHI FHHi el d fowfa-faes fir tself possesses knowledge and because it sets the sense organs

i Freaies faRmreues ‘quet s -3 fafir into motion.
e g fenfefa) dq-wd-wery, e

TR | ity S ShasE: S |
The expression gunapravrddha, should be understood to ‘ A -qm'rfﬁ[ uq;ﬁ'@'lﬁ FHET 191

the unfolding of the universe, beginning with the gods and en
i n the form
with immovable creatures, through the operation of the three gu 7. A fragment of My own eternal self takes 0

TSR : iving beings; it
The lower roots (adhastanamnlani) of the asvattha tree are both g ' of an individual soul in the .world of -hz“;% 8 s%xth
and bad action produced in the world of human beings. In the . draws to itself the seqses with the min 2
tence, “Having cut off this tree (tam cittva) along with its deep-gr¢ which exists in Prakrti.

roots”, the verb ‘to cut’ applies to the noun ‘asvattha tree’ as we
its adjective ‘deep-grown roots’ (suviriidhamiilam). However, in A ST qﬁiufwr{ﬁ‘a‘-rm-
case the emphasis is only on the adjective. As for example, in S '{a'q"m & .

Vedic injunction, “a stick holder (dandi) should issue orders to gy, T WSSW?‘“WE%I“

servants” *. If we apply this principle to the above quoted sente i et s TrEEEEAtTR: | (Sfahead)

then it is not a tree but its deep-grown roots stretching bela } il ) : ety = fawf-
should be cut. That highest reality, which was previously descrl zfa fe gfa: Ta Hrqafiehdl FETEEL

by the expression ‘fully pacified’ (prasanta), is now described t e 1o 1
word ‘imperishable’ (avyayam). ‘ i

The individual self is part of the totality of consciousness. It 1s

_ it ience that total-
o) because of the inability of the individual self to experienc .

qJ dSETd ‘q;a'f q WS@ - Uideh: | » o?sfoisci:aneSS,tthiCh is the result of the loss qf all know;lriltg-

g 7 frad<t d@m w wHuel hess, that the aiman begins to consider himself limited. 1o 7507,

from that highest reality

k. 4 -
vever existence of a part separat
e the sastras, “even the

Sannot be logically justified. As it is said in th
Smallest dot does not remain outside of the omnipresent nature ?:r:l;
ahman ” Therefore, the expression “a fragment il (l)c‘l'vn felivin
€lf takes on the form of an individual soul in the world 0 g

6. The sun does not illuminate that place, or the mool
or the fire. That is my supreme abode from which tho
who attain it never return.

% In this sentence, the empbhasis is not on the person but on the stick.
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beings” (mama eva amsa jivaloke jivabhata sandatanah) is used
as a linguistic device to convey a particular idea. However, one g}

not be mistaken on its real meaning. ¥

YA aqaTgife TR TR |

TEreartT garta Wimﬁarmuuij

8. When the Lord takes up a body and when He g

from it, He takes these (six sense organs) along-'
moves, just as the wind carries away perfumes fro

their abodes.

IFATAd— TG | SShMfd—ifd | Td: 9| 3o
faaf-aum witfs g et e TR Tt T
Sfa: [EeEd W' w 'ﬁﬂ R o Afecmeiaen
REIRCARAL

The word avapnoti means taking on a physical form,

word utkramati is the giving up of that physical form. At the tim
leaving a body, the atman retains the six senses together witl

subtle elements. Just as the all-pervading wind, when co
contact with the earth (the resting place of all) takes along
(belonging to the earth), and carries it to different places. In

way, the arman (who retains and carries along the subtle body)

into a new body along with the puryastaka.'®

” The real meaning of the above quoted statemant by Lord Krsna, ac

part of the totality of consciousness. If taken literally, this statemen
misunderstood and taken to support the philosophy of dualism The €2
that Abhinavagupta offers is that it is only because of the limitations 0!
that Lord Krsna expressed this idea in this particular way.

'* Puryastaka is a technical term in Kashmir Shaivism, which stands for

body. Subtle body consists of five tanmatras, intellect (buddhi), ego (@ -

and mind (manas).

"
R -
o N3

7] av;g'

cor
UL

Abhinavagupta, is that an individual soul is always and under any circumst

Chapler 15 o

However, it is not only that the arman is joi}led 'wuh'riur)\::(f:ﬁﬁ?/
- me of birth or death, but also whll.e one is ahve_. .e y
1 q]e‘ tleﬂ; such as standing, sitting, thinking or engaging in experi
: 2:,2:/;:; objects are carried out by puryastaka.

Ay { & @A g =)
aﬁg agl ' Tm ferraTEREd 1 ]

i j the senses by using the
e experiences the objects of
ZZarH the Sye, the sense of touch and taste, the nose and

also the mind.

fageaERTa= a1 Y T |

famqer Aruvat wEAfa FrrEes: U Re
10. The deluded do not perceive Him 'when he degatrt::
or.is embodied or experiences the objects throug

contact with the gunas, but they who have the eye of
wisdom perceive Him.

yrRfefaamias < |
T SR RIeAd | S .@
Wm'mwwqm—w
Teere] T SUETHHERYM Add, FEGE- A
TS |l R0 I

The word ‘mind’ (manas) in verse 9 refers to all :;;te:'r(lgl ;Zl;f)e
: : i nkara) and intellect (bu X
drgans, i.e., mind (manas), egoism (aharr.l .  h lives
Foolish people are not capable of perceiving the atman, Wh,wt;:_‘éy_
ina body or is leaving one’s body to enter anoth?r'bod)}" o:i :fn - nj o
ing worldly objects. They are incapable of perceiving t tehe e
cause their intellect is not subtle enough, that is to say, they
enlightened. g '
ggn the other hand, enlightened ones possessing Sub::’r;“:;“::;s_
la te capable of perceiving the arman as being of. thch m}orm el |
l inuous intense awareness of the highes.t reglnty int ek i rorel |
Ciousness. This is because they can maintain an unbroke )

Vhich is the result of continuous practice. '

¥
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Fa AR wrATE ey . gofeed At STErEEasiEe| e
T SEFATA I TP 139 )y . oAt g e fafe Al
. ' } AT i i is whole
11. The yogins practicing yoga perceive Him as estal ~ 12. Thatlight existing in the sun that ltltl,mnmf)it::;svxlloas
lished in the self, but the unintelligent, whose souls ar . world, and also that 11g¥lt existing in the mo
not purified, though practicing, do no find Him. ’ in the fire, know that light to be Me.

' |
. : TE | A AT
SHAHH § FAST 7w - srafum R e ;
SRR o e | oo T S o T i
T A A vafa-sRe fRd nyeek s " 13. And entering the earth, I support all beings by 3;
IRae: | wifeta 5 @ o, I= fRRfaasiaani e - 1 vital energy; and becoming the moisture of the moon,
11 | TIHFHATHA Far 7 Hehellg IRyofammEnd | td u T 3 nourish all plants.
R aiEs, 3 amﬁmmmtfmﬁﬁm@:, T } 3 JYTRY e W JEEIeer: |
: - 3 AUTAEEHTE: qeras Sqfaer i 2%
SRR AT I 14. Becoming the universal fire in the bodies of li.ving
3ﬁ RSl beings an d mingling with the prana and apana, I digest
For those whose minds are not purified, even continuous pr. ) the four kinds of food.

tice will not bear fruit. This is because they do not possess all ‘
i e RO

requirements necessary for such an experience. Even apparently id
q: WEg:— YAUFHE GHEeARadl TERYUREE dsad @

conditions, such as the abundance of rain, etc., are not sufficier
make seeds grow in the fall, because at that time the conditions |

totality of causes) are simply not available for seeds to ZIow. HRAEfqeA | auifE | faasra: W Hltﬂ;ifi_a 'a‘sﬁi
ever, the situation is quite different in the spring, and the rz n LR =7 | ﬁiﬂﬁ,—‘m gfa ‘e \
comes at that time carried by the rainy clouds creates the conditi g 9 ae: TR qreeh 3;—363’@'74‘17[1?[‘ age, —
for the seeds to grow. Rare is the soil which is made fertile E ) e

first sunrays after it was devastated by the harsh conditions of win T T ¢

- " )
Similarly, the effort of those whose minds are not purified does: : “qoonifiy <freeft: Al HE! Yo WieHh: | :
bring about the attainment of perfection. e W A TR TG —

Therefore, even those who are initiated into the Saiva mys , ol 1 " T, : =
and possess a means for attaining enlightenment fail in their eff ELNIEIRE | Feafegt, — =t bi> 6 o
as a result of anger, and confusion, etc. It should be understood ¢ == T e ARG e Il ¥ |l
initiation, etc., alone will not lead to the perfection of those . S Wmmq_
minds are not purified. As it is said in the s@stras, “Even an in o - W@ W@ E’IW ; et eifIgAE—
person doesn’t attain liberation if he is not free from anger, ete:" WU T TR ATEY Fa e
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known in all the sastras; I indeed am the

who is to be
and I too am the knower of the Vedas.

Three forms of light (fejas), namely e s
M author of Vedanta

indicated in chapter 10, should be understood in terms o

m:i(ntenzimce and dissolution. According to my teacher.

makes clear that this universe, which is su o

Vigtanilap e pported by the | T i

ments functioning in various ways (both individualﬁ' e 9T T z?L : %Ka*ma,. T A

tively), is the glory of the highest Lord. For example t{e : s TEE A JH faymergfveay| ‘3@ W w@'-3f

sun are responsible for illumination and maintenance becay N S ICLER I i e
o) o SRR e Hea

identitg t(;lf the sunrays with the elements of the earth (or: beg; BEECLCED
rays of the sun are mixed with the elements of the ez guEHI SELY
exp,r,essed by the first pada of verse 12, “That ligh‘: o . Ea;“;ﬁluﬂ l
sun”, and the first pada of verse 13, “And entering the ' T e
ey wEd @ e o

. The light of the moon is responsible for illumination a »
1fshmetr}11t, II)Jechuse lunar light is a product of moisture and lig fiafs
“Ore, oz said, “And also that light existing i ol o aﬁqlqﬁeﬁ !
b;cc?mlr.lg the moisture of the moon,gl nourist}il;glll;hﬂ:s T 3 i prap i
existing in the fire is characterized by illumination, dry s SRR
ing, perspiration and digestive fire, and comes as a rt:.sult .
Fure of earth, water, fire and air. This is why the Lord sai‘ T
ing t’he universal fire”, and “I am the light that exists in ‘
Akasa, however, pervades all the other elements because of b
the nature of the empty space of consciousness. ""

(e
!

: I am the heart (hrdaya 101y of all knowables such as a jar, etc.

hat heart is of the nature of consciousness of freedom (svatantrya),

hich contains within itself all objects. In that heart, vimarsa takes

e form of aham '*2. And from that vimarsa emerges knowledge in
e form of mahasrsti '®, which is that which did not exist before.
This is a pot” is the type of knowledge (jiiana) which rejects the all-

Up to this point, the visible nature of the Lord has be
septed and explained. Next, the highest self, whose natu i omprehensive nature of that highest knowledge. Its result is the con-
sciousness and freedom (svatantrya) on wh(;m the visible fi Iment of that highest reality through the apohana sakti '* of the
the Lord) is grounded, who is the highest reality in the f ord. This concealment creates limited and uncertain knowledge. This
Para‘mes’vara, who possesses freedom in knowing everyth :
who is the doer of all acts, will be explained. - Hrdaya is the universal heart, the very core of the consciousness underlining
% d permeating the entire universe.
'qﬁw 5 “ﬁﬁi ﬁ 2 Aham vimarsa is the creative I-consciousness of the highest Lord.
— Eﬁ{ , y“hﬁsrsti is transcendental or undifferentiated creation. This is the creation
| i =9I “ ! 'we")'thing that will later exist as the visible universe on Ehe transcendental
: wel. It is the creation from Suddhavidya tattva to Anasrita Siva.

the world is not made of matter

rse is reflection (pratibimba) of
(abhasa) is yet

a%g v k. " According to the Kashmir Shaivism system,

it consciousness. The manifestion of the unive

ECEE-CECC I L TR OY .
o : t what already exists within the consciousness. Appearance .
15. And I am present in the hearts of all; from 92 " name for reflection (pratibimba). In the process of manifestation, vari-
comes memo smrti), kn ifda g IS dbhasas, which in reality are not different from consciousness,
Ty (smyti), knowigtgs GROnGYSEE. Herent from consciousness and from each other. This power of differentiation,
Bich conceals the highest reality, is technically called apohana Sakti.

concealment of the highest reality (apohana); 1 am
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limited knowledge is dominant in the world of human being o Rk |
are bound. Remembrance (smyrti) is a type of knowledge thag : mmm a1
fests once again that which was previously folded within and : ararsfer &k ag - wfera: Wﬂi neenl

fore remains only in the form of impression. All types of kng .

could be included under these three types '*. : . 18. As I am beyond the perishable and am BIgheL sves
Thus, the omniscience of the creator comes along with his 4 than the imperishable, I am celebrated as the Purusottama

of all-doership, which is nothing but his power of ' in the world as well as in the Vedas.

(svatantrya). The word sarvaih should be taken to mean that 2

Sastras combined describe Paramesvara '®. Through the creati e S O ECHEr
the Veda and Vedanta, and through the creation of the relationsk - qre gifel W'-ﬁa it 1 ¢ >
actions and their results, the Lord creates the universe and then : wwasfa T4 gft < & S lliili.ﬁl
dissolves that universe by making it rest in his own nature. The Sqeid  frada | i’ q HHeATIR taufe  fafv@

accomplishes all of these through his power of freedom (svatan: “ o 3 36 RICHdTd :— Al Sreeed | FEHA
Other commentators explain the word apohana in the follo e RS ; < Fsf’ @ v
way: “if this is not accomplished then this will follow”, a A 5933?‘3 RECZIEETC ICLERIE UG m
:’__{aﬁqaha: q 1@ THHEA T 1 2¢

giving to the meaning of this word the sense of dualism. He cre
In this world, as long as they remain unenlightened, people (mis-

Vedanta, which is identical with his own nature and by knowing 3
takenly) perceive their body made of the five eler.n.ents, earth, .etc.,
' re attribute perishable qualities to conscious-

one gains identity with Paramesvara. The same is with the V.
: .I for the atman and therefo
m w i bt b ness. Therefore, the notion of duality is not and cannot be removed

&IT: TAIfuT AT FHET ST IAT I &N by the ignorance of the people.

I the Lord, who bestows grace on all of this universe, could be

16. There are two Purusas in this world, one peris " ‘ A mown by those who have cut the knots of duality as one who is
and the other imperishable; all these existences are per k. ading the entire universe. «[ transcend the perishable” (ksaram
ishable, and the unchanging is the imperishable. = tah), because all beings are essentially unconscious (inert). [ am
.~ beyond even the imperishable (aksaram atita), as a re;ult of th‘i :z'

I : WW: | - i i f the atman among those who are not en-
R EE ial of all pervasiveness O ;o s nothing else but

kRl J ?q faviera é?ﬂ: R4 “v 1 ightened. In the scriptures, Purusottama, wh

. e non-dual Paramatman, is referred to by such'statements o o
17. But other than these two is the Purusottama, cali€ Mown as Purusottamas in the Vedas as well as in the world.
the highest self, who as the imperishable Lord nte ’

the three worlds and sustains them.

195 These three types of knowledge are limited knowledge (jfidna), reme nt
(smrti), and the power of differentiation (apohana sakti). Bh {

, , . Purusottama,
19 This is to say that Paramesvara is not made of parts. If, however, othet - 19. He who, undiluted, knows Me tobe tht; all his being
would describe or teach a reality other than Paramesvara, that would Supi s the knower of all and worships Me w1 ’

philosophy of dualism. - O Bharata.
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T M GET T SR T A e — e eEEr | el g8 Ffere, g
V- RGFARIGRR TTia 99 | A, TR SRS | T ¥ W FAFE, TG A Tfaseneie-
au1 = TS e - i | TERISEAE: | A & Fagem ¥, W g

‘o A } o | SRTeRA WrerE WAIfR: fe, — e aRgUie
B T e 2 .ﬂmﬂuamlmmﬁqmﬁﬂméﬁaﬁmml
fifgerfdy & weg=mE -q@qﬁmﬂ%ﬁm‘éaﬁ@a‘ﬁmm gl =nferaTEaTgR Haq |
wfgeTg  SfewETg 90 ; o = el e dodnfym: '—geawa fe qor | Tgetd
3 fafa frd it o ¥ - e W@ ferenferemerg FrReTomeE
Sfa SaHEEEieeH | : i mm:ﬁﬂﬁshqﬁamqaiamm
wfeerareAfamatstar 3 e FEEE,  SEEdsARgE | sauEgd  vfasfd
T T FE FHerHenta 4’ | Sy U9 UREEE: | GEEd fE TR S

AR L, e mmlmmmfﬁwﬁmﬁﬁi
Having taken recourse in Me who is the highest reality ar U
ing that everything is pervaded through Me, worship Me w The word guhyatama means the highest secret. The knowledge
knowledge, right action or in images. Worship Me in this expounded by the Lord is the highest secret because it teaches }he
you do not see in all the objects of this world the transcend non-dualism of all. One who knows this highest secret is called wise.

of God. As I have myself said in Siva Sakti Avinabhava St This wisdom, however, cannot be attained by an intellect engaged in

o ordinary worldly activities, but only by the knowledge as propounded
by the Lord. Realization of this knowledge brings about the accom-
plishment of everything that is to be accomplished (krtakrtya). This
‘complete accomplishment is not realized by worldly activities such
as defeating enemies, gaining wealth and enjoying women.

The particle ca in this verse expresses wonder or surprise. The
‘wonderment in this regard is that the realization of complete
fulfillment comes through knowledge and not through action.

By the particle iti, the end of sastric instruction is indicated.
This is to say that the teaching intended to be taught is completed.
Therefore in chapter 16 nothing new is taught, only Arjuna’s eligibil-

What is not your praise, O Mother of the Unive ";
possesses all words for your body? Let there be y: oul
ence in all the objects of the world, in the creations:
mind as well as in the external expressions. O Moth:
tating in this way, O Pacifier of inauspiciousness,

izes that all that exists in this universe comes Wi -a )
effort on your part. (Therefore), there is no moment1
in which I am not engaged in remembering you, ep
your names, worshipping you or meditating on you

3t eI i wl"agiis URIRCRE i ity to receive instruction was propounded. In the next chapter, the
Tdqdasar Wﬁ qrEd i e ‘L_Ord will explain that those who possess a div%ne nature possess di-

: Vine qualities and those who possess a demonic nature, which is of

20. Thus has this most secret knowledge been &t the nature of ignorance, possess similar kinds of qualities. The pur-

Me, O Blameless One; having realized this K oW Port of the chapter is to point out that Arjuna possesses divine nature.
man becomes wise and accomplishes everytifi #his is the reason why the Lord will say to Arjuna, “Don’t grieve,
to be accomplished, O Bharata. , JOUu possess divine nature.”
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However, in the introduction it was stated that there wa
flict between knowledge and ignorance in the disguise of g
demons. Although the intention was to describe the nature , ‘
dent, the Lord will add some additional explanations, As ¥
two more chapters will be added. However, the instruction eg
this point. All that is to be attained is unification with God. T
ess of achievement of this goal has already been explained, The ki,
good is the unification with Paramesvara, who is the highest reg

3 WUEYAra:
T SR P sl fafe |
St sraitsfy gfaffet Tt 2y

SUMMARY VERSE: |
q

The sage who has transcended the great delusion caus
by the notion of duality and who has realized his
sciousness as being pervaded by the Brahman, that wit
man even while performing worldly activities shoul
permanently remain absorbed in the highest reality. -

¥ s e T R
ol TP g

31T HISINSEATH:

CHAPTER 16

Fergedamer ag=sia qu F' 1 (¢ 3163 vE.)

<11 5 A T TR T3 WA BaEa: | e g
gl STETHROT RTSTURITG WA | SIS |
eafirgrn el ¢ fergedan—3f A Wi g -
FSAITHHEE STET=e: —

It was stated in the last verse of the previous chapter3 “Having
realized this knowledge a man becomes wise a.nd accomphshes ev.e-.
rything that is to be accomplished.” The question t.hat arises here is:
What is the nature of this knowledge that the wise man becomes
ware of, and how is it realized? The realization .of this knowledge
akes place after one is first instructed into th'e scriptural knowle(i]ge.
Then (as a result of this instruction), one r'eahzeé the r’lature of re;ai.lty
through right reasoning (vicara), reﬂect%on (vimarsa) and .r¥1~e- ita-
lon (paramarsa). Finally, one attains right knowledge (vynanq),
hich is the result of continuous meditation on the highest reality
nd which is free from all other (wrong) teachings (vijdfi))fz) as well
8 disrespect for these other teachings '”. As it will be said in chapter
18, verse 63.

“Having thoroughly analyzed this, do as you please.”

T i astri hing, reasoning, etc.,
the knowledge (bodha) received through th.e Sastric teac . .
Nght knowledge (vijiiana). However, the feeling that one possesses right kkz:wl)
8¢ could create dislike or even hatred for other teachings (vijatiya nyakkara).

S is also to be avoided.
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Therefore, the sastras and a competent teacher pla ', ) ?.‘T-‘iﬂ EﬂTSﬁm g m: o
role in attaining a scriptural type of knowledge (Srutin ARSI urel W" b
regard to reasoning, contemplation, and meditation, the b i ide, anger, as also
portance lies in the capability of the student to have the . 4. Hypocrisy, arrogance, excessive pri iy iﬁ;e quali-
reflection as well as the overall capabilities of a student, * : h;nshness and ignorance; these, O Part.ha, 8
recognized these qualities (to be) in Arjuna. Therefore, i ties of him who is born with a demonic v
make his statement, “Having thoroughly analyzed, do ag yg

purposeful, as well as to make Arjuna roll up his sleeves aj

ST y i e ‘lTI':;TIIH Wl
3 T e WS eSSt .
o WWW | 8 onsidered conducive to lib-

: ) ] 5. The divine qualities .are c b atiou O
QT HY IFY Wrearaayq Wﬁ'él'l{ll 21 eration and the demonic to b.ondé'lg‘?-eD(L:;i’tifs'
The Lord said: Pandava, for you are born ol

1. Fearlessness, purity of the internal sense organs, » feaenfETa
termination in the practice of yoga, knowledge, cha arreffase amet feenfanl | FESAT e B
control of the sense organs, sacrifice, study of the sc el TEE@VE T | & = fouee feeAw
tures, austerity and simplicity, - faean e, % eqorfere fogm aTRNfaraTe -
T afT: | TR e feerrarEm
el QRATATI, STAB— T | eI lm
ERl T & AdE e R 0 firaif s TpedaTaeT ““Wﬁ'mﬁmwﬁa%
2. Non-violence, truthfulness, freedom from an | T, TR ST | A — 3T | ofqed Yieh W1 W |
nunciation, tranquility, aversion to fault-finding, e¢ Foew| W 9 mm;—mﬁm I
passion to living beings, freedom from lust, gentlent Fo— YA el g R — 3 |

Dol Undoubtedly, ignorance is made of demonic particles or ele-

! i g ’ 1

i ittvic, divine par-
f reality. You, Arjuna, have attained these sqttw(c12 dardcdpthe
. ‘ - ! . ; nf““re dpepih ’l dee is made. Therefore, having disc:
3. Vigor, forgiveness, fortitude, satisfaction, absenc ticles of which knowledg B e 14 s iy
hatred and excessive pride; these, O Bharata, are ignorance present within you, w e
qualities of he who is born with a divine nature. B e i tho At i e il o yous
emies, who are the products of external ign X

Lord opens this chapter. . , learly expressed
: A icles are clearly
lowing way: “The function of the teacher is to explain the agamas, @ i The characteristic marks (?f dxyme part] £ the senses; 000" fickle-
tion of the agamas is to give rise to the right thought (vikalpa), which IS with words such as: dama, which is control 0 vl whiich
of the generation of the series of homogeneous thoughts free from doubt- ness (acapalam), that is to say absence of fickleness (cap g
Sara, chapter 4, p. 22) ae ’

" Abhinavagupta explains the role of a spiritual teacher and sastras i
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;)so ;iseig]neei Sajhan ;mpulse .to go into action without inking
o ults o that actxon;.wgor (tejas) is rejecting [ il
getting excited about something. These divine arti e
purpose of your liberation because they are i . ldes' "
ing desire. e
“Ho;'he.rlclaflore, <.10 not b'e ovex:whelmed with sorrow and do ne .
Will I attain happiness if T kill my relatives, etc,?” "-‘l"

ﬁwmm&aaﬂm
¢ @Al
i :mwmﬁﬁﬂllau;

6. There are two types of beings existing in the worlc

the. divi{xe and .the demonic. The divine have beean e-
scribed in detail. Hear from Me, O Partha, about th

demonic,

Wéﬁm‘awﬁmﬁm'.m o

So far divine qualities such as fearlessness (abhayam) el

been described in detail. N
: : t . :
tics of demonic nature., ext, the Lord will describe the chara

maﬁqﬁaﬁm?fa@'@”

Chapler 16

AETUTAY @ SR
TN AAh AR Te R, el

8. They say that the world is without truth, without
basis, without the Lord, that it is born from mutual
union, that it does not exist beyond sensory perception

and that it is without cause.

3 féfaq gureaq F faed Tfa—afhfari e i

The word akiicitkam indicates that there is nothing beyond that
which can be directly perceived, i.e., nothing beyond sensory per-

ception.

i giHERs ARSI A: |
TUAIRAIOT: ST SAISYLHT: 1R

9. Holding to this view, these lost souls of little intelli-
gence, of fierce deeds and impurity, come forth for the

destruction of the world.

FOEHE gL ST |
JECIEIYAT: R/ WeRaggreer: 1l o Il

10. Hypocrites, full of greed and arrogance, giving them-

T vitg s : ! :
Y =rem | faea ‘
?l'g e :’ selves up to insatiable desires, these cruel people of

;l. The demc')nic do not know from where this unive
merges or into what it will dissolve. Neither clea

ness, nor right conduct, nor truth s to be found in ther v

m:_%m'ﬁqﬁt—ﬁmiﬁuw

The word pravriti here means the beginning of creation ol

Ty

i

word ni j 2
rvriti means the end of creation. Therefore, those who
"

sess i
demonic nature do not know from where this universe eme

and into what it will dissolve.

¥

impure resolve, holding wrong views, move uselessly
in this world.

famuiaal & WeraTaraTt S |
QRO Tarateta  fAfar n gt

11. Obsessed with extreme anxiety, which can only end
at the time of dissolution, looking upon the fulfillment
of desires as their highest aim, convinced that this is all;
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STTYTTTITSTASIET: TSR IR |

o4 HAUTHTRTEATEEEAT I QR |

12. Bound by hundreds of hopes, overwhelmed by de-
sire and anger, they seek to accumulate wealth by unj &
means for the fulfillment of their desires.

i3

famn dui yerEra—aifaRd  HgfaucasIuHe | U
FEGHT @ W Fd, TERTE W/ FHY: | I @R ‘&
T '—3f 0 R "

o

. The worries of those who possess demonic nature do n
?lll the end of the universe, i.e., the dissolution of the univ .
is because they have not stopped the continuous circle of b;
deaths. They have made the enjoyment of pleasures their high
and when they are not capable of fulfilling their desires ext

ger .arises in them. Therefore, it is said that they are overwhelm e
desire and anger. F

TeUE WA Wi W A 1
goukenfy w  wfasafa gﬂdﬂquga;

13. Today 1 have attained this, I will also fulfill th
desire, this is mine and this wealth will also soon:
mine; %

ot WA Ta: VEERT el

Faisend Wiht fagisg sretar qEit I 0%

lft. I have killed this foe of mine, and others

kill. I am the Lord, I am the enjoyer; I am PeE

mighty and happy; B’
ST SRS Y st T Wgem He
qed T WS FERTaaies

Chapter 16 317

15. Who is there equal to me? I am wealthy and of
noble birth, I will sacrifice, give gifts and rejoice; they
think in this way deluded by ignorance.

arre T fayTaT Agea a9 T: |
E—— e eu e el RN

16. Overwhelmed by many thoughts, under the sway of
delusion and attached to the fulfillment of desires, they
fall into an impure hell.

eyt S— e S frA—IE=R, -

ForE= =1 &

They are overwhelmed by many thoughts because they have an

indecisive intellect. Therefore, they fall in a horrible hell, such as
avici, and are incapable of stopping the cycle of births and deaths.

STATEETTEAT: el YHTHgI-aa: |
T IR eTaugERT I Rl

17. Self-centered, stubborn, filled with the pride and
arrogance of wealth, they perform sacrifices for the
purpose of gaining name with ostentation and without
regard to rules.

g aet g I e o T |
TRy, WigearssaEEeR: 1 ¢

18. Given over to egoism, power and arrogance and
also to desire and anger, these malicious people despise
me who dwells in their bodies as well as in the bodies of
others.

T AH—FrepatiEd: | wiEA & ad Avadad: | Tgl

=—Wmﬁﬁmﬁ:uawumﬁ—mﬁamz;ﬁa
AT e e SR | A e W, g et
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fafadt  WeREE g AEEHEE: |
FTT: T FArEERaed @l R 1

21. Threefold is the gate of this hell leading to the ruin
of the soul: desire, anger and greed. Therefore, these

three should be abandoned.

318 al'farfha—sarhgraha

wufeefyaaca  dfgaa e fguf<l 3@ am
HataE: 1 ¢ 1l

The expression, ‘they perform sacrifice’ (yajiair yajante
could be interpreted in the following way: Although people of
monic nature perform sacrifices, their sacrifices do not bear
because their anger destroys all of their merit. 1

Or, the same expression could be interpreted to mean that ¢
perform sacrifice in name only or for the sake of gaining nan .
fame for themselves. (And) as a result of such sacrifice thcy
reputation as “those who perform sacrifices”. These kinds of sac
fices are burdened with hypocrisy and therefore bear no fruits.

These people of demonic nature, as a result of anger, -
mity towards other people and therefore, to me as well. They s
enmity towards me, because I, Vasudeva, am present in all liv
beings.

7 T 7 W g, FeeaSq Il 2 I

You should give up desire, anger, and greed because these are

the open door to hell.

wfdg: & AR |
ST Srawa afe ol A RN
22. The man who is liberated from these three gates

leading to darkness, O Son of Kunti, does what is best
for his soul and then reaches the highest state.

aE fgue: HUEERY  TUEE)
sy TrETiEE @t ek

19. These cruel haters, lowest of men, I throw con-

ewrEATHerEeE, g aTIfe wTEHs T
stantly only into impure demonic wombs in the cycle i

births and deaths. . 4 g
T8 Do not think that this teac

3 LILEIC CUIE SRR R A B ; could be disregarded. The authority of this teach
qmglda aﬁﬁ'ﬂ qar Ar<THi Tlﬁ‘l"{ll Q0 ll Sastras of ancient times.

20. Thrown into demonic wombs, deluded birth afte
birth, not finding Me, O Kaunteya, they sink into eve
lower depths. 7

hing is merely human and therefore it
ing is based on the

7, STEATARET add e |
7 fafgwamita 7 g@ 7 o1 el 3 1

stric injunctions and acts as

23. But he who discards $@
ither per-

his desires prompt him, he does not attain e
fection or happiness or the highest goal.

TETSTE T ¥ Sttt |
Fre wITEAeERE et IR

AqAf 9 guaw: AT wfed AW
e Aty farafd i 0 0

Showing enmity to the atman is the worst enemy of t he:
ple. This kind of behavior is the cause of their fall into h
fore, I give them low birth in the next life. "o
A
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24. Therefore, the scriptures should be your 3 N AA mﬁsmz

in .determi.ni‘ng right and wrong action. Knowj
scriptural injunction, you should act in this world. CHAPTER 17

.
4

rAfaft e T HratEEEn Fed: o
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= Those Qec(;ple, who disregard the sdstric injunctions and fc
r own minds in deciding what is right : LI
undoubtedly fall into hell. ght and what 5SS
Therefore, do not use i : #

: 2 your own mind to d o

fight with your enemies of not. ecide whether

i BT q T FoUT Al Lo 1 R |

Arjuna said:
1. Those, who neglecting the injunction of the sastras,

3T WUEelich: : act on their own accord but are still full of faith, what is
' their condition, O Krsna? Is it one of sattva, rajas or

S g w Y fE 1 |
forg wrArfafirn orel srufeen en ramast
WWﬁW,Wmnﬁﬁﬁmznzu

SUMMARY VERSE: | | (G oot e i
At the time of indecision 2 .
i one should not use one’s
own mind to decide the course of action, but ra i 3 Arjuna wants to know what is the position of those who do not
should rely on the sastras whose purpose is, to increiil follow the Sastric injunctions but act on their own accord.
The answer that the Lord gives is according to faith (sraddha).

knowledge. p

ffeyer wafa st efel |1 |HrEs !

sigTegiaredvus frevisema: i 25 I - mm%m&ﬁm sguTu RN
The Lord said:
ee kinds,

. 2. The faith of the embodied beings is of thr
born of their nature; it is sartvic, rajasic or tamasic.

Hear now about it.
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i

. Th; Sastras are, indeed, devoid of bias towards any p
viewpoint, and are free from mean intentions. The .s{dstrasr
are well thought out, i.e., are products of mature thinking,
abgut results through reflection on the desired object of kne
This takes place (spontaneously) as a result of inherent f
consciousness. That knowledge which is embodied in the sdstr
the knowledge of the highest reality, which is of the nature of
vak '” and is the essence of pure vimarsa. Because of I ]
strained expansion, the highest reality in the form of para v
fests herself from within, beginning with her subtlest aspect, i.
1nt9 the outside world, assuming the form of gross speech, su
various popular teachings. As it is said: '

f"" Para vak is the supreme word and the very essence of the highest
is tbe throbbing movement of the highest reality, which brings into €
entire universe. On her descending path para vak, becomes self-li
ever, she remains equally present on the highest level as well as on
levels of visible and invisible creation. Para vak manifests the univ
gradual unfoldment of consciousness, which from one perspﬁcﬁ\ﬂe AP
fopr levels of speech. These four levels of speech correspond to hut
sciousness and language. Vaikhari, which is the fourth level of
language of human beings, which consists of letters, words, and se

“This is a quote from Manusmrti, 1L 6 (Translated by G. Buhler).

Chapter 17 323

The whole Veda is the (first) source of the sacred law, next
the tradition and the virtuous conduct of those who know
the (Veda further), also the customs of holy men, and (fi-
nally) self-satisfaction. '’

It is the very nature of the sastras to discriminate between good
and bad actions, and therefore the sdstras are capable of providing
instruction, which is conducive either to one’s prosperity or de-
struction.

However, one who possesses a soft heart because of the abun-
dance of sattva, such a person spontaneously acts in accordance with
the sastric injunctions. Others, on the other hand, are not capable of
' following the sastric injunctions on account of impurities created by
rajas and tamas, even if intent on following them. This is to say, that
they are not capable of following them through in their entirety. Only
 those who possess sattvic nature can successfully follow the sastric
injunctions. As it is said in the sastras :

Only he whose hands, feet and mind are fully controlled,
who possess right knowledge, right conduct and merit ac-
cumulated through performance of austerities, is fit to at-
tain the fruit of visiting holy places.

It is said that others are not fit because they lack self-control.
The purport of this chapter is to point out that the sastras can be
efficient only if and when one is rid of desire, anger and confusion.
This explanation should be sufficient for the understanding of this

chapter. However, I continue to write in order to avoid inconsisten-
cies in the reading of the Gita’s text.

waE ST Wata WRd |
STgTHArSY TEET At Tega: H @/ U3

3. The faith of every individual, O Bharata, is in ac-
cordance with his own nature (sattvanurapa). Man is
made of faith: what his faith is, that, surely, he is.
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4. Sartvic men worship the gods, the rdjasic worst

th(? yak;as and raksasas, the tamasic worship ancesr.
spirits, pisdcas and ghosts. -

srvTEAtafEd WX AUt A S |
TURGREG®:  RIRITEAT AT 1 & 1)
5. Those men, hypocrites and egoists, impelled by

fprce of desire and passion, who undergo harsh auster
ties which are not enjoined by the sastras; .

wiom wied s L
w ST I AL g |

6. Tl}ese people lacking in discrimination impede tk
function of the group of elements making up their bo
and also hurt me dwelling in their body. Know th
men to possess a demonic nature. -k

L

e — 50 T WHETA: | 378 gou:—3
ARG 7979 Hag: | 9 9 7799 U4 diged: | 39
sfqafea) #f 9 Fia—TRegEEEh | 3d E
wefaforfedi queaf Hafon:, Foga qmEw: 0 & i N

SRRISTY TrfRrare P g | e aedar, — g

’ The word sattva in the compound sattvanuripa is a synony
one’s own nature (svabhava). The word Purusa stands for
yldual soul (jivatman). Jivatman is unavoidably. related to
is present in all activities. Therefore, it should be unde
Purusa is pervaded by faith. The word acetasah in verse
lack of discrimination. Therefore, a person is called acetast
cause of his lack of discrimination. He hurts me because his
are in contradiction with sastric injunctions. These kind ©
perform austerities which are the product of their imaginati
therefore are dominated by tamas. i
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Food could also be divided into three groups according to the
three qualities, i.e., sattva, rajas or tamas. The same is with sacri-

fices, austerities and charity.

smercEaty wae frfae wafa fir:
TS M qur WefEH  syupue
7. But also the food, which is dear to all, is of three

kinds. So are the sacrifices, austerities and charity. Hear
now the distinction among these.

m:gy—q-aarﬂmg@cﬁﬁrﬁaﬁm : n

e ferve: RemT T SMEw: Wiivaeh{war: 1 ¢
8. The food which promotes longevity, vitality, strength,
health, joy and cheerfulness, which is tasty, smooth,
substantial and appetizing, appeals to people of sattvic
nature.

mﬂﬂﬁﬂ?{wﬁmmﬁﬂ: |
IETT  THEYT  gr@vireawar: R
9. The food that is bitter, sour, salty, excessively hot,

pungent, dry and burning, causing pain, grief and dis-
eases, is desired by the people of rajasic nature.

T el gfe Wi & Fdl
fepmufy wmied WieH amaEmEE i Ro |

10. That food which is stale, tasteless, smelling, rotten,
rejected»a?ﬁimpure, causing suffering, grief and sick-
ness, appeals to ramasic people.

qraamtifa—ara IE I e |l

The stale food (yatayama) is the food whose time has expired.
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14. Worship of the gods, of the brahmanas, of the pre-
ceptors and learned ones, cleanliness, simplicity, chas-
tity and non-violence; this is said to be the austerity of

the body.

_11: The. sacrifice which is offered observing the sastr
l1)n_]1.mcnons by Fhose who do not desire reward and :
elieve that it is their duty to offer sacrifice, is s‘

;TR — R EE 0 2 Z'

The expression ‘firml ieve’ :
. . y believe’ (manas samadha '
fully pacified mind, which is the result of firm convici;ziref 4

AR e gty st |
¥ fafg § o o ey gR

:ez wa?;t klflowththat sacrifice offered in expectation of
or for the sake of display to be rajasi i
and uncertain. T rdjasic, UnSiCay

SISl — Il | (aTiireafasan gEdn) I ¥

The word drjavam means sincerity, straightness or simplicity.

15. Speech that does not offend, which is truthful, pleas-
ant and beneficial, and regular study of the Vedas; this
is said to be the austerity of speech.

wﬁﬁlaﬁawmm—mmmﬁﬁa
m,mamlgﬂmm,q@uw-
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The word truthful (satya) is best explained by the word priyahita.
Truthful speech is that speech which is sweet or dear (priya) at the
moment when it is said, and which is beneficial (hita) at the later
fime. This kind of statement is called truth (satya) and not necessar-
ily the statement that describes matters as they develop. 1

TR | gl —aen! Aiafas ST i g3

Hypocrisy (dambha) is a desi '
. sire by a n
others in a way that he is really not. o+ ree know

ggifrfed aF amd  uiaea i g3l

1.3. Tl}at sacrifice which is contrary to sdstric injunc-
tions, in which food is not distributed, no mantras aré
?hanted and wealth is not given to the priest, and whi
is empty of faith, they regard as tamasic. ’ A

fafeafufa— '
TR 3 I et T

whi ’ll;l?c compound wor_d viddhihinam refers to a tamasic ._
ich is not performed in accordance with the sastric injun ion

16. Peace of mind, gentleness, silence, self-control, "1‘
purity of heart; this is called austerity of mind. H

T — 3T, T T UG eEyfs: I R |
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The word bhdva m i
eans the intention present i
] ent in
Therefore, the expression, bhava suddhi refers t people’s h
pure. S to one whose j

STgan urdrﬂ'cr dumfafas e,
ww arfudh: wfvaes ufaer i qun
17. This threefold austerity performed with utmos '

by integrated men fr ;
; ee from desire for th .
tion, they regard as sartvic. e fruits of ac

HehAEgsTe aut 9 99
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18. The austerity performed for the sake of show ;

ord i
rder to gain respect, honor and reverence is said to b
rajasic, unsteady and uncertain '

.
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19. The austerity performed with wrong unders and-

ing, with self-torture or wi i
with ith the aim of destroyi
ers, is said to be tamasic. i 1

r

J
by
't
B
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" a];a)uf: (sra.d.dha) ls.also present in these three-fold auster
Auﬁte t Austerities dominated by sattva are pervaded by sattvic:
hypoc?i Snes :omm'a.ted by rfzjas possess rajasic faith, as for exi
fo y. ustermgs dominated by tamas possess tamas
thrrec;xample destruction of one’s enemies. As we can see in th
(hrec verses, sage Vydsa wanted to point out that the three-fole
es (tapas) are always accompanied by three-fold faith.
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20. The charity which is done with the thought, “Itis
my duty to give”, which is given to one from whom no

favor is expected, which is given in the proper place
and time to a worthy person, that gift is held to be sattvic.

mwﬁﬁ—mmﬁ@mﬁmaﬁﬂﬁﬁu 0 I

One who sees charity (dana) as his duty should give charity by
following the sastric injunctions, as described in this verse.

Tq yegusTd wemfeyd o I |
S = uffeaee AR Tl RR
21. But that charity which is given with the hope of

gaining something in return, or given with a particular
aim in mind, or given grudgingly, is held to be rajasic.

LR RS IEIR] qfiferree - frafearomd Il 2 1

Charity (dana) that is given grudgingly (pariklistam) after ex-
amining the recipient (of that charity) for a long time, as well as
charity given in insufficient amount, is under the influence of rajas.

22. And the charity made at a wrong place or time Or tO
an unworthy person, without respect or with contempt,
that charity is declared to be tamasic.

T T A AETTEr R T | wd wiferer Hifes-
fefryeprreraraeT fan SATEAT Il R
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Charity performed by a person dominated by tamas is a typa
wrong act. This is because that act is performed at the wrong
the wrong place and a gift is made to the wrong person. v

In this way, the three-fold activity of worldly people has beg
described according to the intention or purpose that people ha el

their minds. This intention or purpose is dominated by one of
three gunas.

Now, the question arises, how do people whose intellect has tra
scended the gunas perform the acts of sacrifice, austerity and charit

3% qeafefa frdent srrotfafay: am: | a

Chapter 17 =1
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mployed in the sense of reality and

word Sat is € .
22;332:SS' and so also, O Partha, the word Sat is uttered

for praiseworthy action.

e <R
g@ﬁmﬁhﬂmﬂtﬂﬁu e

austerity or charity is also

ess in sacrifice, :
27. Steadfastn: tion for such purposes is

called Sat; and so also any ac
called Sat.

TR aqry Ty fafean: qgwuan

23. Aum Tat Sat — this is considered to be the threefold
symbol of the Brahman, by which, during ancient times,
the brahmanas, the Vedas, and sacrifice were created.

TR ey fwa: |
Vet faermeT: Wad sErereAr i %

e

24. Therefore, the acts of sacrifice, charity and pcn-"_ 7 Fos: TIfaw! Fefafud e |
ance, as enjoined in the sdstras, are always undertaken A A IS - et e I
by the students of the Brahman with the utterance of yag  famew | (Wl )
Aum. . : 3z
zfq | e — o9& lwmﬁﬁsﬁi‘m | AEA—
dfqEafuEeEa We  awau:iean: | N
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25. And with the utterance of the word 7at, the acts of
sacrifice, austerity and various acts of charity are per-

formed by those desiring liberation, without aiming at

the fruit. Dt
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3 ences for no particular reason, i.e., without aiming at the fruit 2.
I prasahya is the type of activity which follows sastric injunctions
ey and is socially acceptable. The word bhavopahata refers to actions
F o w9 Fd: F H7 el wfefd i 9 erformed with the mind made impure by its association with the
EARILE FACT . three gunas, which are instrumental in binding. Therefore, actions
m e it : FH ~ I hdhe ~ guch as acquiring property should be performed till one remains liv-
, 3fd wEw AggEm [ - ing in this world. And these actions should be performed for the sake
facg=ad- 3 of sacrifice.
g Or, by the word Aum it is meant the fully pacified nature of the

Brahman in which the entire universe rests. The word Tat expresses
' the aspect of the Brahman when that Brahman assumes the form of
Freedom (svatantrya) in which the unfolding waves of the universe
exist only as the intense awareness (paramarsa) " of all that in-
~ wardly exists in that Brahman. The word Sat stands for the fully

developed aspect of the Brahman, who for its manifestation takes
recourse to his power of Freedom (svatantrya) and Will (icchasakti).
Although fully perfect and complete in itself, the Brahman takes on
 the form of the universe because of its extraordinary nature. For this

reason it is stated in verse 26 that the word Sat could be used in the
~ sense of existence and nobility (goodness).
In other words, we can say that in the first place, the fully paci-
fied form of the Brahman is presented. Second, the unfoldment of
that Brahman is presented, which takes place as a result of contact
with the waves of Will (iccha) in the form of desire to give (ditsa), to
sacrifice (yiyaksa), and to perform austerity (titapsa). Lastly, its fully
manifested form, dominated by the variety of worldly activities such
as charity (dana), sacrifice (yajfia) and austerities (tapas) is presented.
~ However, (although apparently different) all these three aspects are
in reality equal forms of the one undivided Brahman. Having this in
mind (to) whom, what, how, where from, where and by whom any
fruit of action could possibly come.

Next, the Lord will point out that any sacrifice (action) performed
' Wwithout faith and therefore being of tamasic nature will never bear
ff‘Uit. The only result coming out of such a sacrifice will be exhaus-
tion caused by the effort of collecting all the necessary instruments
for performing the sacrifice.

By the three words ‘Aum Tat Sat’ the proximity, i.e., the ¢ §
ter of the Brahman is indicated. In this regard th’e wc’> de ;-
presses the 'idea that scriptural injunction should’be obserrved
as one is alive. The pronoun 7at (which is expressive onl
in general and is incapable of expressing anything in arty i
presses the absence of desire for the fruits of action inI:hellci’
les is because of the absence of desire for any particular
spite of the fact that all the objects as well as all the possiblo
frul.ts are included in that Brahman, who is also the doer ot? "
desire is absent in the Brahman because of the lack of desire v

particular object. 5

) The word Sat expresses praise. Sacrifice, as well as any o
activity, assumes the nature of tamas if the one who performs lg i
of it as something defective or wrong '"'. And when sacrifice |
formed with a particular desire in mind, then such a sacrifice is
Sqt b}lt a cause of bondage. Therefore, one who performs acri
thfnkmg of it only as his duty is not bound. Having this very i *1.
mind the author of Adiparvana said: .

#

Performance of austerities (tapas), study of the Vedas:
formance of Vedic rites only as one’s duty or acq i
property are instrumental in binding only if performed with
the mll'.ld made impure by its association with the g
otherwise these activities by themselves are not bin u*vi

The word kalkah in this context refers to that which is
zne_ntal in binding. By the word svabhavika it is indicated
rahmanas should study the Vedas along with their auxiliary

""" As for example, i i L
ple, if one is compelled to perfom i sn'
ieve i . sacrifi s doesn
lieve in the efficiency of sacrifice. ce, Cl =

Qe s T3 i
||: A brahmana should study the Vedas only for the study’s sake.

Qn this level, the universe exists only as an idea of all that will later come into
SXistence.
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28. Whatever offering or charity is performed
ever austerity is practiced without faith, O Panfuk
called asat; it is ineffective here or hereafter. “

JAfEfd— TIv | TR FU ITHAA gaye “‘f‘m’ maﬁﬁmﬁaﬁ@ql
ferarfufa feram i 2¢ 0 AT W Ry JHERRTET U R I

Asat is non-effective or non-praiseworthy activity, wi ich : i id:
not bring about » WO ' Arjuna said:
P n;,}fg o o resu'.t kG the Oth.er. l}and, o Who Strivg n 1. I desire, O Mighty-armed, to know the true nature of
effective or praiseworthy activities (saf) easily attain Siv i :
is the highest good. . renunciation (sarnydsa) and abandonment (tyaga), O
B Hrsikesa, as well as the difference between the two, O
3T UUEYerh: " Kesini§adana.
T T R foran Sarferifioft | i W‘Hwﬁaam'ghlam‘HMa’wﬁaq
i Rl SeTaga: i
qufy fagmadt wend wdawfan g frf: !, i< . gaung feRefsErEE
3 TN
SUMMARY VERSE: F Ea—

It was stated in chapter 2, verse 50, “He is a true tydgi and a wise
man”. It was also stated, in chapter 6, verse 1, “He is a samnydsin

" : i i fires”. There-

AR o e . and a yogin, not he who has renounced his househol.d . .

e i 3; ,hto _tthose who possess knowledge, 9 fore, having heard the word tyagi and sarinydst, Arjuna raised this
? arity, austerity or sacrifiCES . question in other to learn the difference between the two.

nate in moksa. :
f In the following verse the Lord answers this question.

3t s s AR | STt U @ A wadr fag: |
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i The Lord said:
2. By samnydsa, the wise understand the giving up pf
" actions prompted by desire; the abandonment of the fruits
of all actions they describe as fydga.

He, Siva alone assumes the form of different instru-
ments; his sakti, which is free from all attribu
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. Tht? action prompted by desire (kamyanam) is that kind of 3
tion w!nch comes as a result of desire, as for example agnis, oG
Tyaga is then giving up of the fruits of all actions such as the ob
tory <'iu'ties (nitya) as well as the ordinary duties (naimitta)
remaining engaged in their performance. All the importantt'
that deserved explanation in this chapter, have already been expla; ne
by the revered Bhatta Bhaskara, as well as other commentators. V h:
cou.ld be the purpose of a repetition of what they have alrea;iy ex
plained? I however, am concerned only with carrying out my
resolve (in writing this commentary), which is limited to explain =7+
the parts of the text containing esoteric secrets. v

; Next, the Lord presents various theories in order to come te ‘
decisive conclusion in this matter. |

6 1
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3. “Action should be given up as an evil”, say SO ;
!eamed men. Others declare that acts of sacrifice, char
ity and austerity are not to be given up.

e — Ry | aehd @ (78
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sferfamderarantie (e &da 7 vafq, "3
Qe T A | e g fE

‘FeATS WA YA sTfauEs: | (e L)

A

Chapler 18 337

A AR frafedfAsfy 7 T SRR
mﬁrﬁﬁm:qﬁmsﬁlmusn

The expression ‘as an evil’ (dosavat) in this context refers to
sinful or faulty acts. The acts are sinful because they involve killing.
Some, like the followers of Sarikhya philosophy advocate that acts
that involve killing (and not acts that bring about good results) should
be abandoned.

Others, such as those wearing the disguise of the followers of
Mimamsa maintain that what is necessary for sacrifice could be known
only from the sastras. Killing prescribed by the Vedas in the course
of sacrifice (in which killing forms a part of bhavana "* as
itikartavyata) is not killing (which leads to sin). Therefore, the gen-
eral rule of the sastras such as, “Do not kill”, is in contradiction with
a particular rule ns_ However, the killing which takes place during
the syena sacrifice 116 Jeads to sin. It is said in the Sloka Vartika, “The
injunctive suffix enjoins the result portion of bhavana”. Therefore,
one should not abandon sacrifice even if it involves killing. This is
the view of those who exclusively rely on the sastras (to determine

what is to be done and what is not to be done).

frgd sup ¥ WX @R WaETH|
<t i eweaTs Frfasr: WegeRIfda: 0¥
4. Hear now from Me, O Best of Bharatas, my final

decision on the nature of tyaga; tyaga, O Best of Men,
has been explained as threefold.

4 Bhavand is a technical term in the Mimansa philosophical system, which is
usually defined as the activity of an agent conducive to the creation of that which
is to come into existence. Bhavana has three constituent elements. First is the
aim, i.e., that which is to be accomplished. Second are the instruments by means
of which that aim is to be accomplished. Third is the process or manner in which
t.his particular aim is to be accomplished. This third constituent element of bhavand
- Iscalled itikartavyata.

" The general rule is always succesfully contradicted by a particular one.

6 & 3% 10 :
.6 Syena sacrifice is a type of sacrifice performed for the purpose of the destruc-
tion of one’s enemies.
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10. The wise man who is a tyagi, whose nature is domi-
nated by sattva and whose doubts are destroyed, such a
yogin is not attached to favorable action or doesn’t feel
aversion to less favorable action.

Ay TEyar T @ FHutuagrd: |
g TR | rietieiEd 1 N
11. It is undoubtedly impossible for any embodied be-

ing to abandon activity altogether. But he who gives up
the fruit of action, he is said to be a true fyagi.

Gitartha-sa rhgraha
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5. Acts of sacrifice, charity, and austeri ;

. X sterity are not to be
aban.doned, but should be performed because sacrifice,
charity, and austerity bring purification to the wise.

ATy = T Ay e wer

6. Bjut these actions should be performed while aban af
doning attachment and desire for their fruits. This, O
Partha, is My decided and final conclusion. gl

s
5
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7. Truly, the renunciation (sarinydsa) of any dutyf
ought to be performed is not right. The abandonment

(tyaga) of it through delusion is declared to be of th
nature of tamas. :

m-mﬁam@mmmw@mmmm
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In the last eight verses, the Lord presented his decisive opinion on
the nature of abandonment (tyaga). Because of the difference of the
characteristics of the gunas, tyaga that is performed with the mind
dominated by one of these three gunas creates reality conditioned by
the characteristics of one of these three gunas. Only those who know
the nature of the highest reality, who while performing action remain
balanced in gain and loss, are free from passion and aversion and are
FEEd g fad w £ o1 ot attached to the fruits of the action; only such people are real prac-

: r : titioners of tyaga. Therefore, it was said that one doesn’t gain anything

|y &ar el uq | @0 m i '::naccomplishing tyaga dominated by rajas or tamas. On the other

9. Bu - : : d, by accomplishing tyaga dominated by satfva one€ gains the fruit

attachtnt::n:vgg ﬁrlfoi?;;c?r?&as ﬂ:l;ss duty, f l t comes as a result of following sastric injunctions, i.¢., liberation.

ment is regarded as one of sam:a type 0L S5 therefore, the usage of the word tydga in the case of the lean.led man,
3 g Who is free of the grip of the three gunas, is entirely appropriate.

g afteE a: FH HEEITIETd, | e
| e T W e ane aeiiel
8. He who gives up a duty because it is painful or 'k

fezfr of physical suffering, performs only zydga Ot t
rajasic type and does not gain the reward of that *
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12. Threefold is the fruit of action, pleasant, unpleasant !
and mixed, accrued after death by those who have not
abandoned desire for the results of actions; there is none
whatsoever for those who have renounced.

SFATAH—HeAHgET I 2R

YA FURRCUEm TEEfy FHiqy feny s
Afgara: A WA e MaNRARGE - | 37dl ek
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Atyagi is one who performs actions for the purpose of attain
their fruits. b

In the course of performing ordinary worldly activities there at
five causes responsible for the accomplishment of any particular ac
However, people who are blinded by ignorance superimpose on th
own atman responsibility for performing actions, and therefo !
themselves with their own intellect. However, the Lord explains tha
in reality there is no such bondage.

Wity wEEEr wrun fetg #) '1'
g FA et fagd aemduml 231

13. O Mighty-armed, learn from me these five cau! /
necessary for the accomplishment of any actions '
thought in the Samkhya system:

e

Fars=t frga #afa Fam: —fEsr=: 1230

The word krtanta has the same meaning as the word sidand
The word siddhanta means philosophical theory, i.e., that in T€8
to which the conclusion has been reached. i

AT o EREg daa | o g
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14. The objects as the basis for action and alsq the agent,
the various types of instruments, the many kinds of ac-
tions and providence as the fifth.

e A faue o T T e R

15. Whatever action a human being undertakes tl}rough
his body, speech or mind, O Arjuna, whether right or
wrong, these are the five required causes.

g wfa e S g |
ngumgﬁfazu%au

16. Such being the case, the man of perver.se mind,
who, on account of his undeveloped understanding, looks
upon himself as the sole agent, he does not see.

; a}mﬁgﬁg&{z:{ﬁ‘ﬂal
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17. He who is free from self-sense, whose understand-
ing is not sullied, even if he kills these people, he does
not kill (anyone) nor is he bound by action.

S L i v ivic U RIS
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good and bad deeds (merit and demerit) earned in previous lives are
indicated. These five causes, adhisthana, etc., (assembled togeth
are required for the accomplishment of any action. :

acts are performed, is called adhisthana. This active rajas is expres
by the word karmayoga when it is transformed into five forms: s
faction (dhrti), faith (sraddha), happiness (sukha), desire to ki
(vividisa) and absence of desire to know (avividisa). The doer (kart
is the function of the intellect (buddhi) that aims at the fruit of acti

well as external instruments such as swords, ctc. The word ‘activity
(cesta) refers to the activities of prana, apana, etc. The word ‘pro
dence’ (daiva) stands for merit and demerit, into which (daiva)
other states of the mind are included.

God (Isvara) and that the word akrtabuddhi, occurring in verse
stands for indecisive intellect. However, one who is free from
feeling of egoism and whose mind is purified in many different
such as reasoning, etc., is not bound because of possessing d
intellect.

o — SEAARIE, A T FA — I, 7
frdaR  FUEIERHSTEHfEe | o AR

Gr’farfha—sarhgraha

b

By the word udhisthana objects are meant. By the word da ,'

Others, however, in somewhat stretched language, explain u
operational (active) rajas existent in the mind, by means of which all

The instruments (karana) are the mind, and the sense organs, etc.,

Yet others, however, argue that the word adhistana stands for

7 e uftgrar rfaen swd=ien)

wYUt wH wdra e wHETE: 0 el
18. Knowledge, the object of knowledge and the knower,
are the threefold impulses to action; the instrument,

the action and the agent are the threefold composites O
action.
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odana means the impulse to act. At the

The expression karmac . .
time when desire for action arises, those who are in deep ignorance

see the difference between the object of know}edge, the process c;:
knowledge and the knower, as thoxllght. in the sastras. These B;:(:Sm
(expecting the fruits of actions) think in the followmg”w::l,the e
enjoy this object, because I am the perfqrmer of actlonls ¢ g
of the completion of the action, these 1gnorant people 3 :h o
difference between the instrument qf action, the agent an | e o in:
However, yogins do not se€ the difference between acthn, -
strument and the doer and therefore, are not attached to action,

knowledge. |
Next, the Lord will describe the division of these six (knowl-

edge, object of knowledge and knower as well as instruments of ac-
tion ’action and doer) based on the influence of the three gunas.

aﬁa;ﬁaam‘aﬁraagmﬁaa:u
Mwﬁmmnz%u

unas, knowledge, action and
three kinds, according to
listen duly to these

19. In the science of the g
the agent are said to be of
differences in the gunas. Therefore,

also.
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Now you listen to the Sankhya theory where knowledge, ete
described as being of a three-fold nature. By the word knowleds
is suggested that there are two types of instruments, one for attainin

Jjiiana and the other for performing kriyd. In the same way, the wo;
karman refers to both the object of knowledge and the object of a
tion. The word karta indicates the knower and doer. o
Therefore, in the three verses beginning with ‘sarvabhitesy’ !
the triple form of knowledge and the instruments of knowledge
described. This is the reason why in verse 20 the relative pronoun y
is used in instrumental case. By this verse the general nature o
instruments of gaining knowledge is expressed.
By the three verses beginning with ‘niyata’ ', it is said
action (karman) is of two kinds, i.e., in the form of the obje
knowledge and the object of action. In the three verses begi

with ‘muktasanga’ '"’, it is suggested that karta is of two kinds," e.,
the knower and the doer.

th

Furthermore, the three-fold nature of the instruments (karana)
as dependent on the three-fold nature of knowledge will be described.
This three-fold nature has already been explained. However, as tk
instruments (karana) are connected to itikartavyata '* (which i
verses 14, 15, 16 and 17 was described to be five-fold), the questic
arises how the five-fold nature of itikartavyata could be justifie
This question is answered in the following way: As faith (sraddha),
has already been described, and the desire to know (vividisa) and th
absence of desire to know (avividisa) could be reduced to satisfac-

tion (dhrti)'* and happiness (sukha) respectively, we get the three:
fold nature of itikartavyata, i.e., satisfaction (dhrti), happiness ( cha,
and faith (sraddha). The three-fold nature of happiness (sukha) ant

satisfaction (dhrti) is described in the verses beginning with ‘D
yaya’ '?, and ‘Sukha tu idam’ '®.

7 Verses 20-22 of this chapter.
1'% Verses 23-25 of this chapter.
19 Verses 26-28 of this chapter.
120 Jtikartavyata is part of bhavana. See note 114.

12| See commentary on the verse 29 of this chapter.
122 Verses 33-35 of this chapter.

123 Verses 36-38 of this chapter.
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i i ishable Being is
20. The knowledge by whlch. one 3mpens .
seen in all existences, undivided in the multiple, know
that knowledge to be sattvic.

vy — Sermgefeat il Re

The word vibhaktesu refers to the division of living beings 1nto
gods, and humans, etc.

geraRaT + AT gafaur|
af« u%ws{;‘g qereatta A R

21. The knowledge which sees a multiplicity of beings
in the different creatures, by reason of tl}elr separate-
ness, know that knowledge to be of rdjasic nature.

JoaA—T A MfARE A 3w, —FegSA 1 R

i i ra-
The word prthaktvena indicates that a person domlga;:gr:); 0!
i i i ing distinct or separa
15 perceives various beings as being it
]:t;; This is to say that such a person feels love for some of the
beings while for others he feels hate.

qmaamfwﬁﬁml
:Ewﬁaaﬁ SRR et CUSEURER

y . ” b-
h clings to one single O
22. But that knowledge whic .

ject as if it were the whole, without concern for the

i ithout understanding
consequences Of one’s actions, witho

.

i e
the reality and narrow in sCOpe, s declared to be of th
nature of ramas.
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The word ahetukam means acting without thinking about "
consequences of that act. The knowledge which is under the i o
ence qf anger and passion because of being dominated by a :
ment, is described as a tamasic type of knowledge.

frad  wgfamrgEe:  Fe)
IHEATCIAT HH I WIvAHT I *3 1l

23. The af:tion enjoined by the sastras which is per- .
formed W{thout attachment, without love or hate, by &
one undesirous of the fruit, that is said to be sattvic. E 1

-

-

£
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Niyata is obligatory action enjoined by the sastras.

ﬁwwmm'@l
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24.. The action which is performed by one who seeks to .
bring fulﬁllment for his desires, is impelled by the sense
of egoism and is carried out with great strain, is said t0
be of the nature of rajas. A
e

Forst: —atfaemd:, sgem—aAmH I % 4

The rajasic type of activity is a type of activity that is dom
nated by many problems and is the product of ignorance. g

el gt fEammasE = e
HeEmEy &4 geamEgsEa il

25. That action which is undertaken as a result of at=
tz.lchment, without regard for the consequences, destruc=
tion and injury, and without competence, is said to b
of the nature of tamas. 4
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The word moha here means attachment.

26. That doer is said to be of sattvic nature who is free
from attachment and sense of egotism, full of firmness
and enthusiasm, unmoved by success Or failure.

aﬁmﬁgﬁammmﬂmﬁmzﬁ yadita-
sread-geaa  fuf i @firsts ‘o
Faf'—zfa a=n 7 FfEsEIRE N

One who does not claim to be a doer (karta), that is to say, one
who possesses that nature or one who is like that by nature (tacchilah).
Or one who possesses that kind of quality (taddharma). Or one who
acts accordingly (sadhukari). However, the suffix in, in the word
yogin indicates that it is not forbidden for a yogin to claim, “I am a
doer (karta) of this action” in practical life, which is dominated by

ignorance.

27. That doer is said to be of rajasic nature who is
swayed by passion, desirous of the fruits of actions,
greedy, violent, impure, and moved by joy and sOrrow.

Fevirmaa - fagafagan: 1 9

A doer (karta) dominated by rajas is overwhelmed by joy and
grief in success or failure.

m:m:ww:mﬁ%q;ﬁﬁﬁmzn
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28. That doer is said to be of tamasic nature who is

unrestrained, vulgar, stubborn, decei
1 | , deceitful, merciles s
despondent and procrastinating. - '

frpfa:— T e

The FEE ,
word nikrtih means mercilessness, lack of compassion

godd yada TuErEtas sy
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29.. If{aea.r now the threefold distinction of intellect and "
:;ms ction (d.h,r.tz), O Winner of Wealth, according to |
e gunas, as it is elaborated fully and distinctively, o

‘ g@:—'ﬁmz | yfe:~G=ire: | Hail f& ghd gpd o1 Feal 3
;‘q’w Fd it ferma'—3fa fudd Tgifa | er=aen franal = =
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Buddhi is responsible for determinati .
: : : erminative knowledge. The w
:ﬁtgz me:ns sta:tlsfactlon (samtosa). All people, after cﬁfnpl g
good or bad acts, think, “I finished wha : :
 8CES, ) t I needed to do, W
Zh:)'u!d I,,fl,o anythlpg else? What could I gain by performingo any oth
f;: ivity? Otherjm.s.e, what could be the reason for stopping the
rmance of activities? Therefore, the purport is that satisfa :

present in everyone. I intend to explai
pres : xplain onl
ing is not well known. . Y o

uqﬁr = fafv o waied wawal
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30. Thg intellect which knows the nature of action an
non-action, what is to be done and what is not to

done, what is to be feared and what is not to be 1€

the nan_xre .of bondage and liberation, is considered
be of sartvic nature. CE
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31. That intellect, which is mistaken in its knowledge of
dharma and adharma, of what is to be done and what is
not to be done, O Partha, possesses rajas nature.

ST - ST I 3% 1

The word ayathdvat means incorrect, improper or mistaken.

st enffufy o1 oud aETt |
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32. That intellect which, enveloped in darkness, con-
ceives dharma as adharma and sees all things in a per-
verted way, is considered to be of the nature of tamas.

gent T qREY W Ao At |
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33. That unswerving satisfaction (dhrti), by which,
through yoga, one controls the activities of the mind,
the prana and the senses, is considered to be of the
nature of sattva.

T yefsatwa: yrafd, adl
e s -3 TR

A yogin always upholds the activities of his mind, prand and
senses through yoga. Such a yogin thinks, «What could I gain by
enjoying various enjoyments? Rather I will rejoice by abiding in my
own self.”

g wEsrmiea:,

T q erreRTHTT-L T A ST |
ngﬁqﬁ:mmﬁmu 3%




350 Giitartha-samg raha g Cbapier 78 351

34. That dhrti by means of which one holds fast to 3 el 3T | faafia-SaemnaafaTaag e gofetan |
dharma, pleasure and wealth, desiring the fruit wnhom ) w5 g ‘Eeﬁ‘
‘gt Y e g’

much concern, posSsesses rdjasw nature.
JEgATa— qefuaeE 1 3% el STAYERGISYER] ST, — ST ATd e =R -
T Il 39 1l

The rdjasic person does not desire fruits with such great inten-
sity or emphasis. Rather he expects fruits without too much conm The time of practice feels like poison because it is difficult to
abandon attachment to the objects of the senses, to which one was

by the way (prasargena).
” . . . attached throughout hundreds of lives. As it is said, “The path is sharp
qqr | Hq m m ma I as a knife, uneven and difficult to cross” (Katha Upanisad). When

T fa‘ggﬁj gﬁq’[ qﬁ‘: T qradt Jar i 3l the atman is pure the intellect (buddhi) also becomes pure because of

E the absence of need for anything external (for its satisfaction).

35. That dhrti by which a foolish person does not give

up sleep, fear, sorrow, depression, and pride, is consid- .
Iéﬂal‘aaadllllaﬁalésqdlunq l
gftomd faafiaa aq vemfafa |3an 3¢ n

ered to be of the nature of ramas.
fgroefcsaa o1 |=iM aGuAfa qokadn, -9

38. That happiness, which arises from the contact of
the senses and their objects and which is like nectar at

gid: 3w
When the tamasic type of dhrti is dominant, one finds satisfac the beginning but like poison at the end, is known to be
rajasic.

tion in sleeping and an unorganized life style.

qd feagrt fafas squp @ swadw)

InaTEEEd TF g o Fassfan3sn
36. And now hear from Me, O Best of the Bharatas, the
three guna kinds of happiness (sukha), in which one
rejoices through practice and in which one reaches the
end of his sorrow. "

Tagr  faufia  aRomisgdoae)
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37. That happiness which is like poison at the fime
practice and like nectar at a later time, which is bo
from the clear understanding of the self, is said to bé ;
sattvic nature.

.

formrafamoT werEdnTS §Eq; 98y 39 SIEs 1 3¢

The happiness born from the meeting between the sense organs
and their objects, such as eye and form, is the rajasic type of happi-
ness.

TSN IS 9 gE@ HIETHE: |
ey aaTHEEEa 1 3R

39. That happiness, which deludes the soul both at the
beginning and at the end and which arises from sleep,
laziness and negligence, is said to be of the nature of
tamas.

- - aeren yRA e sread aaE, aamEEe iR
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That happiness that comes from sleep, laziness and neglig,
is the tamasic type of happiness. This kind of happiness has a
been explained.

7 aefa giweat ar fefa 3ag ar T |
Tyt aafe: wfeRefet: non

40. There is no creature either on earth or in the heaven ,ﬁg; :

among the gods, which could possibly exist without the

three gunas born of Prakrti. al

Al
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Thus, agent, action, intellect (buddhi), satisfaction (dhrti)as?

as happiness are divided on the basis of the three gunas into t

groups. (This division takes place) because of the three gu

pressing each other and therefore existing in relation of bel

ally dominant and subordinate and because of the gunas fur "j_\ C
simultaneously and in sequence. Therefore, it is because Of',.,
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numerable combinations that are created as a result of these divi-
sions that the variety of types of fruits of actions could be generated.
Thus, the mysterious nature of action, which was previously briefly
mentioned, has been analyzed at length and is supported by logical
arguments. Therefore, all the creatures beginning with gods and end-
ing with immovable beings are unable to rise above the influence of
the three gunas. As it is said:

All creatures beginning with Brahma and ending with in-
sects are in reality not happy. Each of the species of living
beings, desiring to live, engages in performance of various
activities.

The point here is that only the mind which has transcended the
three gunas can truly be happy. Thus, the three-fold nature of dhrti,
etc., was explained one by one.

One in whom saftva (among all of these possible combinations)
dominates, and therefore possesses divine qualities, is deemed ready
to receive knowledge. The Lord encourages Arjuna, by pointing out
that he is one who possesses these qualities.

Next, the Lord will tell Arjuna that even if he engages in waging
a war he will not be bound by action. This is because he has been
purified by knowledge and because of the fact that waging war is his
duty. On the other hand, if Arjuna refuses to engage in the battle, he
will, in one way or another, be forced to carry out his duty. The rea-
son for this is that all the creatures unavoidably follow their nature
(svabhava). Even if one’s nature is somehow temporarily concealed
as a result of an obstacle, even then after this obstacle is removed
that nature will again become manifested. The same situation is with
the natures of the four castes. When acts are to be invariably per-
formed then the division of the fruits will take place.

srErorertrafayn yEOn | ud
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41. The activities of brahmanas, ksatriyas, vaisyas as
well as of sidras, O Conqueror of the Foe, are distrib-
uted according to the gunas arising from their nature
(svabhava).
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42. Peacefulness, control of the senses, austerity, pn-am
rity, forbearance, simplicity, knowledge of the Sastras,
knowledge of the self and faith in the existence of Brah-
man, these are the duties of a brahmana, born of his
nature. '

vird A=t yfeeiest g8 AU |
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43. Heroism, vigor, firmness, skillfulness, not ﬂeeiug"Y
from the battlefield, generosity and leadership, thesc; ]
are the duties of a ksatriya born of his nature. i

Fhrirggaore dvaet TUEs |
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44. Agriculture, rearing the cattle and trade are the
duties of the vaisya born of his nature; action charac

terized by service is the duty of the sidra born of his |
nature. i

& = v ofahg T
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45. A man content with his own duty attains perfec ion.

i .
Now, hear you from Me, how can one content with his
own duty attain perfection? |

@ wgtadar ¥ watE d@dl
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46. Men attain perfection by worshipping through thej‘ 3

formance of their own duty to Him from whom all b
arise, and by whom the entire universe is pervaded.
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47. Better is one’s own dharma, even if undesirable,
than the dharma of another carried out perfectly. One
does not incur sin when performing the duty ordained
by one’s own nature.

west i FE wEE T s
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48. One should not give up the duty that goes with his
nature, O Son of Kunti, though it may be defective, for
all enterprises are covered by defects as fire is by smoke.

49. He whose intellect is unattached everywhere, who
controls his mind and who is free from desire, through
renunciation attains the supreme state that transcends

all activities.

fafs wTET TuT W qUTAT ety 7
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50. Learn from me in brief, O Son of Kunti, how can
one, after attaining perfection, realize the Brahman, the
highest state of knowledge.

g fergraan It g e
Tt WgHl g L

51. Endowed with pure intellect, firmly restraining one-
self, abandoning sound and the other objects of the
senses, rejecting passion and aversion,
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52. Dwelling in isolated places, eating little, controlling
spe.:ech, body and mind, always engaged in yoga of medi.v
tation and resorting to detachment, v

TR & T4 W iy TRUALH
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53..Leaving behind the sense of egoism, force, pride
desire, anger, and possessions, without the sense tha;

anything belongs to him and peaceful in mind, he be-
comes fit for union with the Brahman. )
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54. .Havi.ng become one with the Brahman and at peace
in his mind, he neither grieves nor rejoices. Perceiving

all be'ings with a balanced mind, he attains supreme E/
devotion to Me. L
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55 Th.rough devotion he comes to know Me, what my
extent is and who I am in truth; then, having known Me
in truth, he immediately merges into Me. I8
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56.. Through f:ontinuously performing all actions and .
Fakmg refuge in Me, he attains by My grace the eternal,
imperishable abode.

:
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57. Mentally surrendering all actions to Me, regarding
Me as the highest goal and taking recourse in the yoga
of knowledge, fix your mind constantly on Me.

e WA AT |
o SR 7 WAt fasgafanue

58. Fixing your mind on Me, you will, by My grace,
cross over all difficulties; but if, through the sense of
egoism, you will not listen, you will perish.

FeggTyE 7 A i 7= |
frod aEEE wEHtawat i

59. If through the sense of egoism you think, “I will not
fight”, vain is this determination, as your nature will
compel you.

@R wa g @\ HHUT |
E T I TETEREayisia il &o Il
60. That which, through delusion, you wish not to do,

O Son of Kunti, that you will do even against your will,
bound by your own acts born of your nature.

ST FEITEREUE SRS BUGEALRIT
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The nature (svabhava) of the fi A
: ¢ our castes, brahma
d:;g?: etd accorzimg to the activity that they are meant t::s[;:rtfc el
at nature (svabhdva) cannot under any ci -
. ; y circumstance:

grgssed. Your (Arjuna’s) nature is (to perform) ksatriya (t; b: t";w
1vt1ty) ar}d althou.gh you are unwilling to perfo‘rm your dﬁtyo o
?:eu;:t:l(ljl l:navf”dgb;y make you perform it. Only one who foll):)O:;
, determined by the power of his nature (svabh &
merit and demerit. Therefore i - ava) can gain 3
. , perform action accepting th s

of the knowledge that was i : pting the authomiEy
; ' previously explained by me. If ,
g‘l'f‘t instruction, then you will be freed from bond:ge. The);)?lu fOIIow‘;I
' 1shgreat'st'atemen.t is to make Arjuna roll up his sleeves andrzﬁse °f ;
in the activity that is his nature. The meaning of the remaini g 1
is clear and requires no commentary. ning verses
All that has previousl : '
poiionaioy y been taught about the nature of knowl-
;iiie(fmang is once again briefly explained in simple langu::: |
ore, there is no point in striving to ; .
already beehi commehted Gpon: g to comment on that which has

m:ﬁimqﬁsﬁﬂmqgmaﬂwﬁsﬁvmmviw'-
FREds] egErerd -3t FrateaTeAf e ST AT A
argaa'%}mmﬁﬁina?u

One should seek refuge in God who is the highest reality. Be-
cause when one has realized God as the basis of all, the creator of
everything, the highest knower, abiding in his own nature and self-
reflective consciousness, such a person cannot be dominated by ac-
tivity.
How can, in the presence of a young lion — whose valiant glory
is made manifest by the multitudes of pearls which have fallen down
from the temples of elephants in rut which were lifted up by his
sharp nails —ababy deer of unsteady mind possessing enough power
only to be torn into pieces, move around freely minding its own busi-
ness? By the statement, “take refuge in him” (tameva saranam
gaccha), and by the following statement, “by my grace”
(matprasadat), the Lord brings together the nature of Paramesvara,

¥ i Is Va :
?’JT. 'H'Eh-l\?rﬁ'l‘ FOL mwl $vara and Vasudeva

YTHI-HEYAT  FATRe  HrEar i €2 1l g : & Hah
61. The Lord abides in the hearts of all beings, O Arjuna, ] Ferg® i 3 Iﬁ EW FENEN

causing all of them to revolve by His power as if they
were mounted on a machine.

el WWT T WaWEAd WAl
FETET fafe Tyt ymea i &R
62. Run to Him for shelter with your whole being, O

Bharata. By His grace i i i
you will attain th
and the eternal abode. o peawb 11

63. Thus, this knowledge, more secret than all secrets,
has being explained to you by Me. Having reflected on
it in its totality, do as you please.

qeae IAgeA TR - A TR~ AR
TR fomeafa-aead e q deed FEE-
e gEEHad ey zrafd, qea TpererfaE evdd;-
Sy e | A e o1 Afereg A I &2

Trrad e fAfEaH, qegmAtEer J-Fe

The word guhyat indicates that the knowledge taught to Arjuna

is more esoteric than Vedanta because it shows that highest knowl-
edge in its non-dual form. “Having reflected on it in its totality™

Y AT GRSV RO TR | 9 efust i
e fage, 7 wwifon feafewfe waf<a Afe
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(vtrh_r;yaitadas’esena), the meaning of this statement is th

instructs Arjuna not to think about the literal meanin fat ?he_r
ing), put of the essence of it. Although I have alreic(io e
occasions, explained the essence of this teaching ng A
will explain it again clearly and in its entirety. Or;e’s ‘;irxtll:j

g

Now listen again to the nature
. of that kn .
scribed as the highest secret. owledge which is.

TEATIaE Y@ YUT A WH g |
3BT W genfawar aeanth 4 feaq i sx

64. Listen again to My highest word, the most sacred of
all. Yog are beloved of Me, therefore, I will tell you"
what will bring good to you. )

""l
LT
!
186
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At

AT WE Wegwh! WEITSit Wi THEEE |
THIstd g o wfawr frdrsfa au sy

65. Occupy your mind with Me; be devoted to Me;
perform sacrifice to Me; salute Me; and in this way you |

will come to Me. I promise this to you, for you are dear
to Me.

HHAT Ya-3AGA WA SR e gEdl  WIEE- r?ﬂ
faferam | st v afeegw T I &y I

e 9-

. F;om the statement, “Occupy your mind with Me” (manm
thcan e concluded that the most important teaching in this s@stra i
at one should surrender to the Brahman. Therefore, it is said tha

the sastras become meaningful for only those who surrender to
Brahman.

In regard to this point, the Lord further explains:

Chapter 18 361
Fdumiafiesa WA IRUT ST
ate at TauTaeAT Hrerfaead A} e U &8 0

66. Abandoning all other dharmas, come to Me alone
for shelter. Do not grieve, for I will relieve you from all

sins.

R e e ST LGl
Srerfereeifa | 1 YE - hehdeAarE WM I &8 1

Therefore, abandon the thought that you are the doer of all, with
regard to the killing of relatives on the battlefield. And also, get rid
of the notion that you will gain merit by not killing teachers, etc.
Therefore, take refuge in Me who is the creator, Paramesvara, and
fully independent because I am the basis of all natures, i.e., the duties
of the four castes. Therefore, I, who is all knowing, will release you
from all sin. Do not grieve (md Sucah), that is to say, do not get

confused regarding your duty.

3¢ § A@UERE AHUHE hgre |
F Yy AT 7 = A At i &ol

67. Never is this to be spoken by you to one who does
not perform austerities, or who has no devotion, or who
is not interested in listening, or who speaks ill of Me.

s @ WemEe  fafee-SeseeE | T
el fereliot SpEreTaTaT g i | ¥f e 9, Tz A
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‘qeug FHiefem  Fuivary wendEr |’ (9 . q,)
30 | Ty e dareT e 11 &

] YI‘Vl?eq knowledge is kept secret, only then can it grant perfec
1on.W is is because knowledge is not meant for all people. a
-y ::::1 ;he knots of sip are dgstroyed by austerities (fapas) th
; CO ’s prone tg gain auspicious results. Therefore, the v
austerities . (tapas) is mentioned first in the verse. Fai’th is b
from gusterlties. The word ‘faith’ (sraddha) in this context'ls

devotion (bhakti). Even if faith is born it does not necessaril
.It can easily be destroyed like lightning (is destroyed) as ..

:is seen. prever, if it happens that faith grows, then from

esire to listen (to the esoteric teachings is born). Even at thi  stage
(wben the desire to study arises) some engage in study of s il
phllospphical systems such as Samkhya, which does not r
the ex1§tence of Isvara. Others, on the other hand, (even wh
8ag_€<_i in studying systems that recognize the exist,ence of God), by
desiring (praying for) small results disregard God. This is be -

they think of him as being onl i
P g only capable of granting small re

Man is meant for the sake of performing sacrifice ';.

(karman), and performance of sacrifices is meant for at-
taining the results of sacrifices. [

In thi :
o n this way, people belonging to both of these groups dis

T 3¢ WH 11@" anl ’.'_‘
it TR WX et WTASTEETE: NS
68. He who teaches this highest secret to My devo

showing the highest devotion to Me, will undoub
come to Me.

\ PR A

ISR S P
FEaTdifa faferey Jrefer: | e i e | &
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Chapter 18 363

Being My devotee includes the teaching of others. One (who is
My devotee) should spread among the others this teaching described
in the sastras. The Lord’s statement, “He becomes identical with Me”
is not merely rhetoric but an injunction.

7 = weETey Sy TEm: |
aiferar = = & wewe: fraad afan ek

69. There is none among human beings who does dearer
service to Me, neither will there be another dearer to
Me in this world.

seie = T 3H e e |
e aEthy: wtata & At o I

70. And whoever will study this righteous dialogue be-
tween the two of us, by him I will be worshipped through
the sacrifice of knowledge; this is My opinion.

Hgrarqad ’i“[alaitl @ A
wsfa o nweg

71. And the man who listens to it with faith without

sneering, even he, being liberated, will attain the auspi-
cious worlds of those whose deeds are meritorious.

wiwrgaegd e AT SaET |
Eiaaalqa“ilﬁt 932@ ez EIACER]
72. O Partha, have you heard this with your mind con-

centrated? O Winner of Wealth, has your confusion
caused by ignorance been destroyed?

IS 3aA™
5t HE: Wi eS|
frodrsfer TAERE: S e daliesll
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Arjuna said: o]
73. Destroyed is my confusio )
2 n, and I have, throu B "'1

grace, regamed memory, O Acyuta. I stand firm ﬁgout 4 {
oubts dispelled. I will act following your instructior:ny , :
T I — S G T, ] -
ST — 3 Y-t s qrianefemaaTt ga i 93 |

The fact that Arjuna used the expression, “destr i 9 ]
- oy . » . . ! o
if‘:s}i?:m(iﬁ?t:[ mohah) mdlc?tes that the readiness to lel;:tllslar:);n?;; I
ki . However, he' Stl!l has not attained the complete knowl- (
ge of the Brahman. By indicating this, sage Vyasa leaves th ol
open for the teachings of Anugita ', which is yet to cc‘)/r;set y

'

}
o II.
U e

|HY 3d™

g.ﬂ'é‘ allﬁaaw e = HETHA: |
waehrmsirgd  Uwedumgnesn

Saijaya said:

74. Thus have I heard this wonderful dialogue between

Vasudeva and the great soul i
pRre en%l : Partha, which caused my

Wﬁﬁw’ \
it it by i
PUhH TR I I liowil

t7r15" I heard this highest secret by the grace of Vyasa, “
is yoga taught by Krsna, the Lord of Yoga himself.

T H GO Hargiagad |
SHYTETS A QUL g WO T e

36. O King, as I remember again and again this won-
er‘ful and {nerxtorious dialogue between Kesava and
Arjuna, I rejoice again and again.

124 7 1
The Anugita is a section of the Mahabharata.
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77. And as 1 remember that most wonderful form of

Hari, great is my astonishment, O King, and I rejoice
again and again.

o3 drftae: HON T wel e |
T shfdear fagan HHfedfedmn ve i

78. Wherever there is Krsna, the Lord of Yoga, and
Partha, the archer, I think there will surely be fortune,
victory, wealth and righteousness.

T et sta frEe e l

In concluding the dialogue it is stated that the mere remembrance
of this dialogue between the Lord and Arjuna grants the experience
of the highest Brahman. This memory, however, comes as a result of
an ordinary thought construct (vikalpa) being transformed into the
clear experience of a state free from thought (nirvikalpa)'® which
comes as a result of continuous practice. Thus, realizing the highest

reality by remembering this dialogue, one attains prosperity, victory,
and power.

Sﬁm
umaﬁfath'ﬂmﬁ geatfefe fod
g1 st faw foetaT|
Fom: go W@ TEE qOEd wgel il

5 Nirvikalpa is the state free from thought contrasts.

e
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Giitartha-samgraha

SUMMARY VERSE:

Whatever action might be performed by a yogin — w]m ':,
has freed his mind dominated by the three gunas whichﬁz
are of the nature of knowledge, confusion aild inertia' b
and who has attained Visnu, who is beyond thought: -
through the beauty of the realization of his own self — 5
that action is performed effortlessly because he is en-
gaged only in such activities of the sense organs, which §
arise in him on their own. To such a yogin Siva is A
everything. '

3f simeme srard e T a T faRfad
SR G SETERSEaTa: Il 8¢ I

CoONCLUDING VERSES

SRR YETE (ager: TEETGEH-
W,azmmaﬂw@sﬁﬁmm
faw: off yfmrerEe] WEVETE GAHET
Fmh adeeTEEty ot WA WrAa iRl

1. Once there was the glorious Katydyana resembling
Vararuci, who attained fulfillment by means of the ever-
pulsating consciousness; whose family was adorned by
the great scholar Sausuka of firm intellect. Next in line
was born his son brahmana Bhatiraja, who was a great
soul. All these worlds fallen into deep darkness were
once again relieved by him, just as the sun relieves the
darkness existing in this world.

TERUTHTENYE  WEEATE s ST |
SAfeTH: afgaeedmgaagaed: I R I

2. 1, Abhinavagupta, who like a bee have drunk the
nectar (of knowledge) at his lotus like feet, have com-
posed this Gitarthasargraha, after being inspired to do
so by the noble brahmana Lotaka.

s sewawd a1 aurdHiy waar 9
fagumrgaid  FEmd ar<mred  fEuz
3. Therefore, this commentary, whether correct or in-

correct, does not deserve to be disrespected by scholars
because it was written for a friend.
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or:

Gitartha-samgraha

e Wﬁﬁﬁiﬁ' ﬁ ﬂ%’lﬁf aazl
v qEiETH R s

4. There is Sakti, who is ever-fresh consciousness

(APhinava), and God Mahesvara, the fullness of con-
sciousness (Gupta), on which that sak#i is based. There-
fore, I salute that Siva in the form of union of these two
which is Abhinavagupta. )

There is Sakti, who is ever-new (consciousness)
(Abhinava), and God Mahesvara, who is hidden (Gupta)
by that sakti. Therefore, I salute that Siva in the form of
the union of these two, which is Abhinavagupta.

uftquitsd shmEagiaTdes: | FlafeTarerueies
fareremfrgfimaEat fraqn

.4|‘-'"'_‘..'l'|""__ o

SR

BIBLIOGRAPHY

Annambhatta. Tarka-Saragraha. Text with Sanskrit Commentary
Dipika, ed. by K.C. Mehendale, Varanasi: Bharat-Bharati,
1980.

Arthasamgraha of Laugaksi Bhaskara, The. Translated by A.B.
Gajendragadkar and R.D. Karmarkar, Delhi: Motilal
Banarsidass, 1984.

Biaumer, Bettina. Abhinavagupta: Wege Lins Light: Texte des
tantrischen Sivaismus aus Kaschmir, Zurich: Benziger, 1992.

Bhagavadgi tarthasamgraha by Abhinavagupta. Edited by
Lakshmana Raina, Srinagar, 1933.

Brhadaranyaka Upanisad with the Commentary of
Sankaracarya, The. English translation by Swami
Madhavananda, Calcutta: Advaita Ashrama, 1997.

Chandogya Upanisad with the Commentary of Sankaracarya,
The. English translation by Swami Gambhirananda, Calcutta:
Advaita Ashrama, 1997.

Dyczkowski, Mark S.G. The Aphorisms of Siva. The Siva Sitra
with Bhaskara's Commentary, the Varttika. New York,
SUNY, 1992 & Varanasi, Indica Books, 1998.

Hughes, John. Self Realization in Kashmir Shaivism: The Oral
Teachings of Swami Lakshmanjoo. Delhi: Sri Satguru Publica-
tions, 1997.

Isvarapratyabhijiiakarika by Utpaladeva, with own vrtti.
K.S.T.S. No. 34, ed. by M.S. Kaul, 1921.

—_ English translation of the Vimaréini by K.C. Pandey. In
Bhaskari Vol.3, Sarasvati Bhavan Texts. No. 84, Varanasi,
1954.




370 al'fa_rfha—saphgraha

Kumarila Bhatta. Slokavarttika with the Commentary Nyaya-
ratnakara of Sri Parthasarathi Misra, ed. & revised by
Ganga Sagar Rai, Varanasi: Ratna Publications, 1993.

Lakshman Joo, Swami. Kashmir Shaivism: The Secret Supreme.
Delhi: Sri Satguru Publications, 1991.

Laws of Manu, The. English translation with extracts from seven
commentaries by G. Buhler, Max Miiller’s Oriental Series
Vol. 25, Delhi: Motilal Banarsidass, 1993.

Mahabharata, The. Ed. by Vishnu S. Sukthankar, Poona:
Bhandarkar Oriental Research Institute, 1927-1966.

Mishra, Kamalakar. Kashmir Saivism: The Central Philosophy
of Tantrism. Delhi: Sri Satguru Publications, 1999.

Netratantra with the Commentary Udyota by Ksemaréja. 2
Vols., Bombay, 1926-39, K.S.T.S. Nos. 46, 61; New ed. by
V.V. Dvivedi: Netratantram (Mrtyusijaya-Bhattarakah) with
Commentary Udyota by Ksemaraja, Delhi: Parimal Publica-
tions, 1985.

Olivelle, Patrick. The Early Upanishads. Delhi: Munshiram
Manoharlal Publishers Pvt. Ltd., 1998.

Pandey, K.C. Abhinavagupta: An Historical and Philosophical
Study. Varanasi: Chowkhamba, 2nd ed., 1963.

Panini. Astadhyayi. Ed. and translated by Srish Chandra Vasu,
Allahabad: 1891, Repr. Delhi: 1988.

Paramartha Sara by Abhinavagupta with vivrti by Yogaraja.
K.S.T.S. No. 47, 1916, ed. by J.C. Chatterjee.

Paratrisika-Vivarana by Abhinavagupta: The Secret of Tantric
Mysticism. English translation with notes and exposition by
Jaideva Singh. Delhi: Motilal Banarsidass, 1988.

Pataiijali. Vyakarana - Mahabhasya: Paspasahnika. English
translation, text, introduction and notes by S.D. Joshi and
J.A.F. Roodbergen, Pune: University of Poona, 1986.

Bibliography 371

Parva Mimamsa Satras of Jaimini, The. (Sacred Books ofthe
Hindus, No. 10); English translation by Ganganath Jha, AMS
Press, 1974. 3

Sharma, Arvind. The Gitarthasamgraha of Abhinavagupta.
Leiden: E.J. Brill, 1982.

Sivasatravimarsini by Ksemaraja, K.S.T.S. No. 1, 1911; ed. by
J.C. Chatterjee.

English translation entitled Siva Satras: The Yoga of Supreme
Identity by Jaideva Singh, Delhi: Motilal Banarsidass, 1979.

Spanda-karikas: The Divine Creative Pulsation. Translated into
English by Jaideva Singh, Delhi: Motilal Banarsidass, 1980.

Srimadgitarthasamgraha by Abhinavagupta. Translation into
Hindi by Prabha Devi, Srinagar: [$vara Asram, 1987.

Srimad Bhagavad Gita Bhasya of $ri Sankaracarya. Translated
by Dr. A.G. Warrier, Madras: Sri Ramakrishna Math, 1983.

Stavacintamani by Nardyana Bhatta with Commentary by.
Ksemaraja. K.S.T.S. No. 10, 1918, ed. by M.R. Shastri.

Tantraloka by Abhinavagupta with Rajanaka J ayaratha’s com-
mentary. 12 vols. Srinagar and Bombay: 1918-1938.. KS.TS.
Nos. 3, 28, 30, 36, 35, 29, 41, 59, 52 and 58; Repr. in 8 vols.
Delhi: Motilal Banarsidass, 1987.

Translated into Italian, entitled La Luce delle .Sacre ;
Scritture by R. Gnoli, Torino: Classici Utet, Boringherl. 1972.

__ Abhinavagupta: La Lumiére sur les Tantras, Chapitres la
5 du Tantraloka. French translation by Lilian Silburn &
André Padoux. Paris, Ed. du Boccard, 1998.

Tantrasara by Abhinavagupta, ed. by M.S. Kaul, K.S.T.S.
No.17,1918.

Translated into Hindi by Pt. Hemendranath Chakravarty,
Varanasi: Varanaseya Sanskrit Sansthan, 1986.




372 Giitartha-sarmgraha

Tattva-Kaumudi, The. Vacaspati Misra’s Commentary on the
Sarkhyakarika, translated by Ganganath Jha, 3rd ed., Pog
Oriental Book Agency, 1965. e

Vijianabhairava: Divine Consciousness, A Treasury of 112
Types of Yoga. Sanskrit text with English translation by '
Jaideva Singh, Delhi: Motilal Banarsidass, 1979.

Vijiana Bhairava: The Practice of Centring Awareness. C'on&' :
mentary by Swami Lakshman Joo. Varanasi, Indica Bool
2002.

Yajiiavalkyasmyti with the Commentary Balakrida of
Visvariapacharya, The, ed. by Mahamahopadhyaya T.
Ganapati Sastri, 2nd ed. Delhi: Munshiram Manoharlal, i
1982.

lx‘ '.v.

Yoga System of Pataiijali, The. Translated by J.H. Woods,
Harvard Oriental Series. Cambridge: Harvard University
Press, 1927. f

““\ ",':
-

Yoga Satra of Patarijali with the Commentary of Vyasa. Trans- i
lated into English by Bangali Baba. Delhi: Motilal ' 8
Banarsidass, 1996.




	16388
	16389
	16390
	16391
	16392
	16393
	16394
	16395
	16396
	16397
	16398
	16399
	16400
	16401
	16402
	16403
	16404
	16405
	16406
	16407
	16408
	16409
	16410
	16411
	16412
	16413
	16414
	16415
	16416
	16417
	16418
	16419
	16420
	16421
	16422
	16423
	16424
	16425
	16426
	16427
	16428
	16429
	16430
	16431
	16432
	16433
	16434
	16435
	16436
	16437
	16438
	16439
	16440
	16441
	16442
	16443
	16444
	16445
	16446
	16447
	16448
	16449
	16450
	16451
	16452
	16453
	16454
	16455
	16456
	16457
	16458
	16459
	16460
	16461
	16462
	16463
	16464
	16465
	16466
	16467
	16468
	16469
	16470
	16471
	16472
	16473
	16474
	16475
	16476
	16477
	16478
	16479
	16480
	16481
	16482
	16483
	16484
	16485
	16486
	16487
	16488
	16489
	16490
	16491
	16492
	16493
	16494
	16495
	16496
	16497
	16498
	16499
	16500
	16501
	16502
	16503
	16504
	16505
	16506
	16507
	16508
	16509
	16510
	16511
	16512
	16513
	16514
	16515
	16516
	16517
	16518
	16519
	16520
	16521
	16522
	16523
	16524
	16525
	16526
	16527
	16528
	16529
	16530
	16531
	16532
	16533
	16534
	16535
	16536
	16537
	16538
	16539
	16540
	16541
	16542
	16543
	16544
	16545
	16546
	16547
	16548
	16549
	16550
	16551
	16552
	16553
	16554
	16555
	16556
	16557
	16558
	16559
	16560
	16561
	16562
	16563
	16564
	16565
	16566
	16567
	16568
	16569
	16570
	16571
	16572
	16573
	16574
	16575
	16576

